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PREFACE 


Sci Sankaricarya bas hitherto been shown as a 
great adeahst and momist, but this expository treat+ 
ment of his greatest work, viz hie commentary on 
the Brahma-Sitras, which I am presenting in two 
yolumes, aims at pomting out in addition the ethico- 
spiritual standpomt of bis philosophy, Itw not the 
mere intellectual understanding of the reality, but the 
moral and the spicituzl awekenmg of man which 16, 
according to Satieas responsible for the realization af 
Ae, Se aay hfe fy pics be pe ao anew 
hight wil shed upon the philosophy of the great 

erp etedllllbe lacead celave batches 
foundations of renunciation and asceticism a sew but 
an qa Structure of moral and spiritual equality 
of all mea before God and their identity 1n Him, 


To acheve this purpose, a mere kteral translation 
of his Bhagya, ae a Sanskritret cra grammanan would 
like to have 16 al a ve oe the fGneoae free ren- 
dersng in simple and philosophical language 1s desirable, 
Fire enited aluniitely atnrllvo ean earings 
Thave added a few lines here and there to bring out 
expertly what merely implicit in the commentary, 
my aim being to preserve the unity of ideas rather than 
that of mere words. I have tried to see that the ideas are 
connected logically, and that the arguments of Parva- 
paksm and the Vedantin develop sn a natural manner. 
In other words, my am has been to see that the entire 
book reads as a connected whole, as though it had been 
originally written in English J belseve that a readable 
account of the metapbysical postion of a 
gathered from his commentary on the Brabma-Siitras, 
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will go a jong way to understand his thestic and 
mystical postion, which 13 manly to be found in his 
minor fehgous works People, in general, have still 
to understand that the monistic ideahsm of Sarhkara 1s 
simply a prelude to hw central terchings an philosophy 
which are mainly theistic and mystical in character I 
shall therefore be more than rewarded if, while giving a 
teadahle but full account of hi commentary on the 
Brahma-Satras, I show in hs own words that the 
mystical Enowledge of ceahty is the sole end both of 
philosophy and religon. I shall, however, have to wait, 
fill the second volume 1s complete, to he able to write a 
critical survey of the philosophy of Sarhkara, as 
developed in his commentary on the Brahma-Sitras. 


I shall then he ahle to point out how the docttine 
of Miayais not incompatible with its socalled nval 
doctrine of Crdviliea Why Sarhkara favours the one 
and not the other is because he finds that the doctrine 
of Maya, unlike the other, serves the double purpose 
of bringng home to consciousness the reality of 
Brahman and the unreality of anything else, apart from 
Brahman Had Serhkara been slow to understand the 
element of truth contaimed in the Crdviliiza theory, 1t 
would have been mposshle for him to explain the 
meanng of “Sarvazn khalu idem Brahma’ But the 
amportant es to note 1s that, to Sestkara, the 
*sarvarh’, hike ‘shart’, 15 nothing else but Brahman, 
though he holds that the experience ‘all this is 
Brahman’ comes much bter than the experience, 
‘Tam the Brabman’ From the wiew-point of mere 
logic, as we shall see, the “abarh’ and the ‘sarvarh’, that 
as, the “I’ and the “world* have thew extstence apart 
from the other term viz Brahman im the two proposi- 
ions mentioned above But from the wiew-point of 
spintual expenence oc anuhhaya, there remains only the 

rahman, as bath the subject and the predicate of the 
proposition, and the consciousness of the ‘I’ or the 
“world’ as a separate entity drops down altogether In 


‘PREFACE i 


order to preserve this truth, and im order not toallow 
the idlers and pretenders to say that they are having 
the Brahmanic anubhava, when, as a matter of fact, 
they are engrossed unth the senstous and sensual plea- 
sures, Sathkara beeps humeelf away from the Cudvilisa 
theory. The world may be a “Vilasa" of Brahman, but 
let 1t not bea “vilisa’ for one who has not tealwed the 
Brahman _ Better it would be if one were to think that 
the ‘vil. as divoreed from Brahman ss only transitory 
and insufficient to satisfy completely and finally, and 
that therefore it 18 a8 good as an alusion, I shail then 
be shle to point out bow the genesis of Miya ss due 
to the urge on the part of Brahman to become muoy 
which, instead of being conscious of the Brahman which 
is immanent mm them, become conscious of themselves as 
finite and imited; bow Brahman inetead of being a blank 
as the Tepontory of all the qualities, so much so, that 
Sathkara beleves—to borrow a phrase from Ramadasa, 
a samt of Mabiraetra—that Nar; is just the same 
as Babugug2; how Savikara leads us on through the 
different stages of non-contradicton to the ultimate 
mystical criterion of Syanubhava, and how, finally, 
Satnkara shows us that the individual soul isa gainer 
and not a loser by being absorbedin tbe Brahman 


‘The transliteration and the literal meanmg of the 
words in the Siitras may create a taste for Sanskrit even 
in those to whom the language may be totally unfamiliar. 
The translation of the Sitras 1s not amply aphonstic an 
nature; the additional worda in the beackets are 
intended not only to explain the Sitras, but also the 
topic and the context in which they arse And, as 
andicatedabove, the rendering of the commentary is so pre- 
sented that st gives a complete and unitary picture of the 

iments for or against Many of the Upantsadic and 
other references therefore which onght to have been 
explained or pointed out in the footnotes have been so 
incorporated in the body ef the commentary that, some- 
tumes, the argument begins with the form of a story or a 
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dialogue in an Upongad, and an attempt has been made 
to lapse the ale ‘Vedantic position with as much 
narrative interest as force of reasoning If a particular 
argument consists of too many queries and replies, or 
doubts and counter-dowbts, I have, instead of tiring out 
the reader by compelling him to go through these 
unending meandenngs, simplified the tssues and presented 
them as several points m the argument. I have taken 
utmost care, however, not to omit of neglect even the 
amallest pont in the argument of the Purvapaks:n or 
the Vedantin As for the footnotes, they are given 
only when they are absolutely necessary. 


Some more features of this undertakmg deserve 
emphasis here, J have given at the end of each volume 
abrosd outhne or summary of the whole volume, so 
thet one may have at a glance the relevant position of 
a particular philosophical thesis m the whole scheme, as 
well as be acquainted in a general way with the rich- 
ness and extent of the field of inquiry covered by 
Sankara, I have also thought i well to sive separately 
almost all the amportant Upamigacic and other references 
in the commentary, so that auch of my readers as may 
thereby he tempted to read Suitkara in the cup may 
be encouraged to come 2n contact with that aaa 
simple and powerful work, The Satra-wise index of 
references too will be immensely useful for a compara’ 
tive study of the diferent schools in Vedanta, J alsa 
intend to give at the end of the second volume some 
amportent philosophical passages in the anginal from the 
Commentary of Saiikara which will explain my entical 
survey of bis philosophy. 


Professor R.D Ranade, MA, D Litt., Ex-vice- 
Chancellor of the University of Alfehabad, has been so 
intensely and unceassingly kind to mein all my affairs 
ever ence he first ‘aah me philosophy in 1923, that 
whenever my head touches hu feet in gratitude, 1t is a 
wrench to take it away from them He has not only 
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made me what Iam phslosophically, but has also 
enabled me to a small degree at least, to value the way 
of the Spirit, and to understand sympathetcally how 
Sanatkumira must have been able to remove the nef 
of Narada by imperting unto him the lore of the Atman. 
I am therefore all gratitude to this great saint 
for having blessed my undertaking Another great 
mfluence upon my hfe 1s of the *philosopher-statesman’ of 
Thdia; for itis the writings of Professor S Radhakrishnan 
which have inspied me to make philosophy 
understandable and to bemg it within the reach of all. 
Truth is truth evenif some are slow to understand at. 
But st ss with respect to there ‘some’ that Dr 
Jidhakrshnan has taught me that the truth must be 
Be in the form in which it 1s acceptable. Ican never 
too grateful to him also for having blessed me. 


My whilom colfesgue, Dr. K R Srimvasa_ Iyengar, 
Professor of English, Andhra Univereity, Waltaw, has 
exceedingly obhged me by reading the proofs and by 
making a number of valuable cugeestions. It was he 
who persuaded me to publish my earlier book, “The 
You of the Saints’ (Popular Book Depot, Bombay, 1944), 
and again it was he who voluntarily came forward to 
belp me in this new venture. Iam grateful to him for 
teaching me that fnendshp based on a sense of dedica- 
tion to higher velues does not ezsily fade away 
Another inend of mine, and a Sansknt scholar Dr. 
M A Karandikar, M.A, Ph D, of the Elphinstone 
Callege, Bombay, has bel me in the 
selection of the Upunisadic and other sources in the 
original and in correcting thei proofs. Iam greatly 
fehies ra Bata fo thes rofessor K L. Varma, M A, 
Principal of my College, 1s to be apectally ‘thanked 
in this connection for the very kind mterest he has taken 
an the publication of this volume and the tangible 
encouragement he gave me by affording me facihtses for 
the books which I required One of my post-graduate 
students, Mr. Shyam Sundar Joshi, getting interested in 
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my work, bas helped me a loti the correction of the 
galley-proofs, fel ae thanks are due to him an full 
measure Nor must I omit to mention that my sons 
have been very helpful to me Vigvanath i preparing 
the Sitca wise mdex and in comparing the references 
with the manuscript, and Raghunath, im addition to 
this, in doing the typist’s oh so willingly and so well 


It would have been impossible for me to bring out 
this volume ped 1 tot esa fortunate an meeting the 
young, uprghe, and obliging gentleman, i, 
Tilak With courage and eae eles he has rendered me 
a great service, which I ehal] ever remember with gratt- 
tude, I cannot commend too highly the quick despatch, 
the eucecity of purpose, and the aesthetic sense he has 
duplayed am the ction of thes volume 


My debt to Bhimati, as also to sucb eminent 
scholars ax George Thrbaut, Max Muller, Vasudeva 
Sastn Abhyankar and the Acirya-bhakta Bepat, and 
others, 1s too obvious to require any special mention It 
isin the company of the work of these pioneers an the field, 
that i have been able to evaluate to some degree the 
eee store of Atmanubhava an the philosophy of 


Finally, T am greatly indebted to the University of 
‘Rajputanz for making a generous gratit towards the cost 
of publication of this volume, 


Maharaja’s College, 
Jarpur. V. H, Date 
7th February 1954 


FOREWORD 


Thave great pleasure in wniting this small foreword 
toa very important work of my former student and now 
Professor at Mabaraja’s College, Jaipur, Dr. V.H Date, 
MA, Ph D The translation af Sankara Bhiyya has been 
attempted hy very few petsons in the history of Sanskrit 
Scholarship, and Tam glad that Praf Date can he place 
ed an that hst His transkation bas this particular chi- 
racteristic 2bout 1t, namely, that st1s not merely Irteral 
but expoatery Dr Date makes his translation alorays 
readable by antroducmg seme stones from the Upanr 
sade and similar works 1 think the book would he 
useful to University students and scholars alike At the 
end of each volume Prof Date mtends to givea sum 
maty of the contents of the volume which will enable 
the reader to have a short glimpse of the Bhasys. The 
primary snterest of the Sankara Bhisya, as Dr. Date 
felis us, is ethico spiritual, the metaphysical portion 
being an the petro’ = tt aw us he pomts out, 
gaan extension of the expenence of ff werd Sankard- 
carya has put this idea ve beautifully 10 his fata 
Moki end aeeett aT Sm wise aa Tat! Dr Date 
has kept before himself the model of Dr Radbakni- 
shnan’s works on Indwn philosophy, who, as everyone 


aive tion. ‘The transliteration and the translation 
of the Sitras, along with the clear exposition of the 
ohy and answers mn the shape of qéqe and saat 


Indm or outside If Prof Date sometimes undertakes 
to expound the texts of the Upantsads ecratim, his 
expositions wall aleo be found eminently readable ae 
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they will introduce readers to the contents of the Upa- 
nisade at first hand in the same clear manner Prof 
Dates not merely well-versed in European Philosophy, 
but aleo in Indian Philosophy having leant it, and 

articulatly the Vedanta, from a str of repute 

‘nally, 1 shall feel very sted, as Prof, Date will cer 
tainly feel, that his translation will enable some at least 
to tise op the ladder of Vedanta Philosophy to its real 
spirit, namely, a first-hand contact with Reahty, which 
as the beginnig, the end and the life of the world- 
Taylan, 


Sth February 1954. B.D, RANADE 
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VEDANTA EXPLAINED 


(Sacthara’s Commentary on the Brahya-Shras) 


Adhyaya Frest 
Pada First 


Sathkera’s Introduction: Nature of Adhyisa. 


The words “asmad* and *yesmad”, thats, the words ‘* 
und ‘thou’, indicate the subject and the object an experience 
The latter ace so opposed in nature to each other Like 
ight and darkness that zt 13.2 plain teuth that they can 
never be identical. Much less wall che attributes of them 
be identical, It will be wrong therefore to superimpose 
the objects and their attnbutes on the seff illuminating 
‘sabgect, the cognition of which can be defined only by the 
word ‘zsmad', Equally wrong will be the superposition 
of the subject and its attributes on the object. And yet, 


1 The word "asm oanvers undoubtedly the maumag of the wbestive anpect 
‘Gr the bom bend 


anid 
(a rayeanas The ward yoyaud” power pret t eo 
Snag peso erarus We aoc? ny moan the ounce fan alia 


igi cine been 
or besa whe ll 
fae pee marr tend nan tte! meget wach A oo 


‘ad ahubkars by the ste het 
Ope can manually dissents ence feom these nil they ate ores 
sire fellew beuipe Toe ume Hieboddhl ac acett manly acute fiom tbe Armas 
tcoelig kan of he esis of ‘wot yigmad 
Atereere de at sac wo svevey tut Wvatune de a! toe areal sol fe a8 
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so naturel and illusory* 1s the practice of the world to 
mingle the truth and falsehood and to supenmpose ane 
fn the other, forgetting all the while that they can newer 
‘be identical on account of their attributes being absolutely 
opposed to each other, that we readily have such ex: 
pression: as “1am this”, ‘This 2 mine *. 


But what do we mean by ‘adhyisa' or ‘superimposition’ 
at all? It 15 the apprehension of something perceived 
previously but remembered? while perceiving something 
ele In the opinion of some, adhvira means the super- 
imposition of the attnbutes of one thing on another ching ¢ 

era define zt as the allurian due to not bemg able to 
note the difference between the two things’, To some 


‘Kore ones two art ofthe wel, vie aur Uclw Daage and oar own wes: 
Sotalct ee becvoae they are un-sime” Gan legeunacely be wed te Jewoke the Had 
a aft, dhescanimitc cyto an scone sf te sang rome 


3. Allyimunerthemmeatrocognuan, Anche int peeved w racngused 
te the sume when it ie Perel a mind fame, to rememtance: Ln adhyim 98 
the other bunds the reonembered pert of te uct. eg. mlver {4 mat xtonly jeeoesled 
fw the eye Inrecogniti, the fwo percepts as with forebar to ate an the MDE 
Treaty, ther ros to diferent checta 

44, This defn execs both the mews knows as anpackcySu an? stmt, 
‘The first w the view of the Nspiyilas and of the Bisa scloo! of Mimiibed whe 
the mand i of the Vi onehaat basa alse onthe Scresenha,  Aortting 
te the fret ew the bce appetr au snyathe. an sooneting other tha Wink IE Me 
‘The abel xepoura oc suaufits ba arething alee, we a aller Ie iat however Fe 

‘het the criteim of the Vedastin seunet this mew fe thet te shel doen met 


‘teath and ewe, Cognvar af iver ar srry x roguiced to remove the ert 


This fs che vaew of the Probing, achenl of Minti, Avoonhiag tet 
sacictly speak there aa ms cere Esco comnts in making « compote view aE t= 
cepovins, The hls sapect of the sel is froat of the tye o rmiyoined. wick 
ha ae fe lee whe ably cement ad eet sere Wi 


dock penbhace beers ger ofthe sleds etna he EE of 
the giter of the wlyer ine sags Ut led the pad ie 
esoqollosnoff¢an preveealy ane, but atzpa wath the remeubrance sf avec ie ypural, 
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others, still, xt means the ascriptico of false attributes to 
athing® All these views however agree in tepresenting 
adhyisa as the false apprehension of the attributes of one 
thmy on another, ¢ ¢ the appearence of silver on the 
mother-of pearl’, or the appearance of one moon as double. 


How can, one may ask, the objects and their attributes 
he supernmposed on the Atman who, as bas been said 
above, is never an object, and whos therefore sud to he 
‘pratyak’, 1 ¢, who manifests or stunes as wat, cat and 
Ananda? The Atman who 19 totally disconnected with 
the idea of yugmad’, can hardly be sud to be amenable 
to supermposttion which one may experience with refer- 
ence to objects in contact with sense-organs 


We reply that notwithstanding ite bemg pratya- 
watman and tts being unrelated to ae objective world 
which 1s denoted by the word *yusmad", the pure Atman. 
too 15 capable of being known as an abject, Beever one 
becomes aware of onesclf as ‘Iam’,' as also of the intuitive 
certatnty* of the existence of one’s self Acd it 15 not 


Fire arms the ensppechenwion of dsbactooeWetyoocs the shall and heal The 
ciara tee Vettaur aguas this ews, chat ture sbruld aly mex som 
EEiminate becwren whet ar pemarted and what 1 wounclored a. pareee_ ay vety 
wal expeneace in Seman that hee Hues” For We amended blue” weuld then he 
(Sltenl wotl peseniad elf 


Tse Sar ew of the Mithyamibas ot sie Gievavidone, Err ennai in 
ppechanding the sun-purang slrat as eusting =. Yas wl hl abe a2 pect uf 
‘imi The Vedliean objcte ts this tha: there can he tu coy f Ware 
vag 

"7 "Treeview of the Vedaniéa id brsen as auieacaniyakhyits ame the sogmtion 
af sing os the Sela oath tal at ore Fart wir somal ts eat oe 
be carclled by any later enpanvace atl eu not wy unreal a> tot 0 AFB (he 
‘lL, Giver rine S9pede os tha hell, bot whale tae aprmssance so vice, tbat em 
which wapyara ver the hell, sree) Hencerts at wn che iwewledge ofthe 
sSeraburn ot the nell the appearance of alee diwzpenrs 


8 Hc sh ctmotnie f he Tyan the conecnumem of the on a8 
ounty the upon af mod, ue" Ture nfl ef the concane 
Sit Lieg te doe “urs) She eneree, Hokte) wh cvecvee repent 
ite om te foe he He ety 

cata br fecal bat sof Mas Pecan tu comated o 
the una ofits a 


9 The aelflummomcy ofthe Atmat se otyshle of bung wocneray fhe by all 
seubou any ony ond. coteunstar the Speier ke of te Av 
hac wordy the Armin ews bjt be cae 
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a universal rule that objects in front of us of in contact 
with senee-organs should alone be superimposed on one 
another The akifa though imperceptible 1s still called 
by ordary people ashaving a coloured surface Similarly 
it 15 no contradiction to superimpose the obyect® which 
are Un-dtmanic sn character, on the pratyagatman or the 
self-luminons smperceptihle Atman Wase men call thie 
land of adhyaea as avidyi", and by contrast with this, 
they callit as Vidya which enahiesthem to discern the real 
ature of the Atman (vastu) Such being the nature of 
vidya and avidya, nesther the defects of the un@tman nor 
the virtues of the Atman will in any way affect"! the 
substratum on which they are superimposed. It 1s due 
to this mutua! superimposttion of the Atman and the 
unatman that there arise all the practtcal distinctions of 
ordinary and Vedic life, pertaining toknowledge and its 
objects, proubitions and injunctions, 2s alao pertaming 
to moksa 


How 2 it, it may be asked, that the means of right 
knowledge such as perception and others, and the various 
Sruns have thew ongn im avidya? The answer is not 
difficult tofind In the frst place, the absolutely free and 
unattached Atman cannot he sad to be the knower unless 
the body, the ound and the eenses are first superimposed 
open , and there arise the wronz notions ane as, ‘Tam 

1s", “tt i mine’,etc And, secondly, its only after the 
knower 16 established that the body and the senses will 
be actrre’, and the means of knowledge will be 
employed. In short, it 1s the avidyi m which 1s rooted 
the distinction between the knower and the known, and 
it zs due to it that we employ the meane of knowledge and 


10 Avi’yl us, strictly apesing, the. of fis te only the 
eas Vie tera tntea teaseaata vine ere 


12 The Anona » wat acted by sha muahuss of Ik as! oehaua sch 34 
Ieonpe oud hare aerere a pete meses 
boner ‘cba act by the anal San ROAD, 
12 Vil she acivows sf the enter bean depedent only on the bsty wit 
imtacs bs We Sines wish  sspetapeel etihe beater eonid aes ioe 
dcsive ene dinng tap win Key bo rock wpecenpontion, 
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follow the instructions of Sruti in this respect there 1s 
co differeoce between a man and a lower animals, A 
cow runs away through feat from a man who has a 
raised stick in his hand, but it moves cowards him if he 
has fresh green grass with him A man too approaches 
aoother, ir the latter 1s of gentle behaviour, buthe runs 
away from a fierce-locking strong person, whoapproaches 
Ca flourstung a Godin hand. So, in spite 
of the duference of intelligence between men aod animals, 
their cogritional and other activities of the practical 
worldly life are ultimately due to the mutual supermpost- 
tron of the Arman and the undtman. 


Now what can we siy about that kind of activity 
which 15 enjoined by the Vedas? No doubt a person 
who withes to qualify himself for the performance of such 
actions, a 2S for instance, gets first the intellectual 
conviction that the soul ought to have 2 relation with the 
next world’s, But this does not mclude the knowled; 
of the teal nature of the Atman who ss, as the Upantyat 
tell us, beyond the bodily wants of hunger aod thirst, 
heyond the distinctions of castes such as Brahmins and 
Katinyas, and beyood the rounds of birth and death 
Asa matter of fact, this kind of knowledge has no purpose 
to serve for a person who has to perform a sacrifice, on the 
other band, 1 xoes against and disqualifies that pereon. 
But before the advent of such Aupantsadic knowledge of 

Atman, what can be said of the whole of the Karma- 
nga? The reply 1s, xt has rts basis an avidya Unless 
the distinctions of caste, iérama, age, etc are superposed 


13 The animal w eyare ol che Wuacin hervesn iaelf aad wy evipsuments 
ama eet oly aise f this dition, bot alas lw, that he bed and the mol 
fae got atest chocetwentic, And’ yet m far un tha mst sipcepeetnon 
SE the hedy and te rol emuocand, he mun roomie the ania. 


‘e 
‘tec words, aagpencd dat the pret wl are na llunion ab the ahah 
‘hreasybetwcon he dy nf pwd. On he evaiary bu wine te pode 
lnnewiedge sivas Che wel x28 wl oe “paumploh the an eh dp. 
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upon the Atman, there wil be no possibility of the 
performance of a sacnfice by a Buhmm. 


How this natural and endless superimpasttion 
operates in the world and creates the false knowledye that 

souls the doer and experiencer of actioos and their 
effects, we shall exphin by a few examples A muo 
considers himself happy or otherwise, as his wife and 
children are. He rs humself to be stout, lean, fair, 
mute, deaf or bind, when as a matter of fact his body or 
eenserorgans are so The destres, the doubts and the 
various modifications of his mind, as also the sense of 
empirics] consciousness in the form of ‘I am’, are ascribed 
by him as belonging to the eternal Atman in hom, the 
witness of all's And reciprocally, the Pratyagztman 
also 1s superumpased by him on body, senses, mind etc 


With a view therefore to remove this adbyisa which 
asthe root-cause of all evil, and thereby ta enable one to 
atta the knowledge of the umty of the Atman, the study: 
of the Vedanta is undertaken And thatall the Vedaata 
‘pessayes have this purpose alone, we shall prove 1n what 
follows, vie the Sarirakarmimarhsi’”. 


‘The first Sittra of this Vedanta mimarhsi sss follows 


TAthe—now , etaj—therefore , Brahmaryyitisi—desire to 
oow the Brohman} i 


Now rionerone rit pee To rvow THz Baanman 1 


15 Gules ebepag te Wher snd denice ommivolag the aca at amid 
sqrt lena ro ny 9 sete oan orto a a 
Siprmpare pen the Kean. In sine wovla tee nipenereccos se 

tec Gogh the cel reations Or through he eee 


26, on nro of eye of adbyin wi af he Atmin othe stay 


A? The fri being dity is known x2 Sermaka and jive which dwells Io 
Ahly ows Shear ake, Adal 0 MES hata 
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The word ‘now’ indicates that the mquiry about 
the Brahman follow? as a consequence of some prior event. 
Tt does not indicate the mere heginning of a new suhyect 
such as the nature of Brahman, after another subject has 
been Shed Nor dors it make us aware of any prior 
event which +s not connected as cause or condition of the 
inquiry of Brahman, To say that the word ‘now” 15 used 
to indicate the auspicious beginning of a work, 15 also 
amadequate; for uch 2 beginning 1s indicated hy the mere 
sound of the word ‘atha’ So far as 1ts meaning 16 con- 
cerned, 1t 18 used then to denote a necessary connection, 


What then 1s that necessary, antecedent, condition 
which, when fulfilled, makes one St to enterupon the 
inquiry of the nature of Brahman? It cannot be the 
study of the Vedas exclusively, for 1t 1s the common 
antecedent of both the inquimes regarding the Brahman 
and Relgtous duty Neither can the knowledge of 
Religious duty be satd to be the antecedent, because one 
can have the knowledge of the Brahman even without the 
knowledge of such duty, by merely studying the Vedinta 
hterature Tere there 1s ne indication of the order of suc 
cession, a5 18 indicated with reference to certain 1s 
to be done in a sacrifice, Knowledge of Rehgous duty 
and that of Brahman are not so related to each other that 
the study of the one will prepare a person to study the 
other They difer in suhyect-matter and in resulte 
fina ends in selvation and eternal hiss, while 
fina has transitory prosperity as its end. 
Dharma-jfiina enjoins performance of religious acts, while 
Brakmajfiana does not The fruit of one = dependent 
om human activity; in the other st 1s not so, Brahman be- 
ingeternz]andan ever-accomplished fact, the knowledge 
oft 1s not something which wallaccrue at some future 
time as the result of human effort The frmt of Dharma, 
‘on the other hand, 15 to be accomphshed at some future 


Moka w de ame vs Behea = oot © kenwa = Beka Minit “The one 
bare beng the ow wf all Vedas temapes, of M alee hoowt tx Vedivow 
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time hy the performance of some relynous acts Bestdes, 
the intent a the Srutt statements diifers entirely in the 
two inquiries A statement i the Brahmana, such as 
“A person Wishing to ohtain evarga should perform the 
Agnigtoma sacrifice”, nforms us about Dharma, hy urging 
us to act, But a statement from the Upanisada, such as 
“The Atman i verily the Brahman”, does not rendera 
man inchned to do some activity, but instructs hem 
straghtway regarding the nature of the Brahman In other 
Sinn whereas the knowledge about the Brahman 1 the 
immediate result of the Upamsadic statement, without 
Tequiring any uttermediate human activity, the knowledge 
about Dharma ts dependent not only on the statement 
from the Brahmana but on human activity too, Unlike 
Dharmaqiana, then, the knowledge of the Brahman s ke 
perceptual knowledge which arises as soon as there 18 
Contact of a sense with its objects it does not wait to 
come into bemg til! there 1s some human actimity, for it 
does not require it If Dharmayiiina then is not the 

antecedent of Brahma-jiiina, we must state what 
that antecedent 1s, 


‘The real antecedent conditions are—The discrimi~ 
nation between what 1 abiding and what 1s not abiding, 
‘Hotvattachment tothe mundane and extra mundane ohjects 
of pleasure and pam, possession of tranquilhty, restraint 
and other virtues,‘ and the desire for final hberanon If 
these conditions are fulfilled, then alone, irrespective of 
the knowledge of Dharma, it 1s possible to enter upan 
an inguiry of the Brahman and to know st. The word 
“now’ therefore indicates that Brahma-pyiisa 1s subsequent 
to the fulfilment of these four conditions, 


The word ‘therefore’ supplies an additional reason 
as to why the four mocaland spiritual means alone, and not 
Dharma_jfiina, are to be construed as the prerequisites of 
Brahmajfina The statement from the Chindogya Upa- 


1 These vinwabedds ima (eel and dana (venand oe bene 
svat, (up), ode (ndbenesy bth (ernen) Sod Rebbe oa 
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nigad (@, 1, 6) regarding the ‘perhable nature of the 
Fruits of actians acquired in this or the next world’, clears 
away the possible oue ian bused on the belief that 
diapassion fruits af the next world may not be had 
inasmuch as they are not periahable as the fruits of this 
world are, ‘Thus while the fruits of Agnihotra and other 
sacrifices are declared by Veda itself as impermanent, the 
Tatttiriya Upanied, on the other hand, points out to ue 
that “He who knows the Brahman becames the Brahman” 
(2,1), From chin it is clear that the above-mentioned 
qualifications, such ax the discrimination that the Brahman 
alone is the Reality, are the only necessary antecedents 
of Brahmajitina. 


‘The third and the list word in the Sitra, wit,, 
“Brabma-jjfiasa’ indicates that Bralvean is the direct and 
paneipat object of mauiry. Of course this mav imoly 
other object of inquiry, which are less impoctant and 
therefore of a secondary nature, eg means of knowledge, 
teasoning, sadhana and sts results When someone says, 
“There goes the king", what he means is chat the lang 
as gong along with his retinue Sruti also tells ue that 
Brahman 1s direct object of the desire for knowledge, 
e.g we get im the Tauttiriya Upantgad (3, 1) * That from 
whom these beings are born etc., desire to know that 
That is Brahman” ‘This desire for knowledge, again, has 
for tts object not merely an intellectual understanding 
about the nature of the Brahman, but the realization of it, 
for it 1s this direct reahzation of Brahman which consti 
tutes the Summum Bonum of human life, and which is 
Tecessary to root out all avidya, the seed of all evil in 
this Sarheira. 


Brabman is derived from the root ‘beh’ (to become 
teat), and so meana the Being having unlimuted greatness 
This quality of unlimted greatness, in its turn, implies 
that Brahman 15 eternal, pure, self-conscious and free.’ 


1 Those oe the srimary wiribotes of Duhman, wad voraslinte what i known a 
the svutjaldipiga of Dechuna, As distinct from thus venation which deals with 
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‘The ematence of Brahman 18 also known by its being the 
self of every thing. Every one has 
the existence of the self in the form of ‘Tam’ And yet, ope 
mons differ regarding the specific nature of the self, 
‘The Lokayatikas and the ordinary men beheve that thi 
body alone, when endowed with intelligence, 1» known 
az the velf Others say that the organs and the intel 
ligence, or the mind alone is the self. To some ot 

¢ the Buddhas, the momentary knowledge or the void 
iteelf 8 the self It ss, to some others, a being which 1 
distinct from the body etc andi respoosible for actions 
Some say the aclf 1s merely the subject of experience, 
while some others ber the existence of an omniscient, 
ommpotent Lord of all, and call him the real Self at 
distinct from the selves, while there are some others who 
call him the Self of selves Thus 1t 1s that different 
people hold different opinions, and advance in support 
argumente and passages from Sruti which are only partly 
true When such » the state, if a man accepts as true 
any one of the wrong views, he will not only not have the 
highest blss, but will also be bound by the chan of births 
and deaths So it 1» with a view to make possible the 
release of all that the author of the Siitras has started the 
inquiry into the knowledge of Brahman, by resorting to 
arguments which are not inconsistent: with Sruty 


QR qeRraReny | (2) 
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[Janmadi—onem ete-, daya—of thas, yatas—from which} 


(Buonsan w THAT) PROM Witter (sUPSUTENCE AND 
PIEOLUTION) HECINNING Witt THE ORIGIN OF THIS (WORLD 
rrocres) 2 


he pemary nsture of Brahman there is asothar deimiion af x lmewa sa Tatesthe 
Jnkzou. Te peices oot oclar deriauive quelnes of Brahia® such 1» otuucsenie, 
‘omalpetenee, emnigrmenee, =. 
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The word * janmidt ‘is 3 compound which can be 
solved in twa ways', and so tiay mean either the euh- 
astence and dissolution merely without including the 
meaning of the word * janma *, tz, angin, along with them 
ox the subsistence and dissolution which come after the 
origin. If we take the second meaning, then alane it 1s 
possible to relate the three states to thie world, in the 
order of arigin, subsistence and dissolution. For what 
comes into being alone endures and ceases to be in course 
of time. Sruti too points aut the vame order (Tai. 3, 1). 
The world that is qualified by these three atates is this 
very world made up of names and forms, subjects and 
objects, caures and clfects, and epace and time, It bales 
Our imagination whea we think about ite wonderful 
constraction. It iy thie world which ie dependent for 
ts origin, subsistence, anid dissolution om the 


We need not however mncrease the number of states 
from three to stx, as the cage Yaska has done it For the 
motive of the sage was to speak about the nature of all 
created things after once the five elements have come snto 
emustence In the first place, the three additional states 
‘of modificrtion, (aes and decay ate mvolved an the 
thtee states already mentroned, the first two being a land 
of origination, and the last.a kind of dissolution Secand- 
ly, af these ax states are mentioned, they may refer to 
the five great elements as thei cause and not to the 
Brahman In order to ward away this possthle suspicion, 
the author of the Sitras has mentioned only che three 
states and not six Even the ongin of the five great 
Bhiitas must be referred back ¢o the Brahman, which 2: 
both ommscient and omnpotent 


It ss not posstble therefore to attribute the origin ete 
of the warld ea any other cause, suchas the nonantelligent 


‘The frm vanety gives jenn (ariga) an adjectival fanchwn only 2enl wo whe 
dope chown the moment we ate awace of che fw ealtantiay vi. osbeccbonce 
nd dutolutes. The sther varecy trams the weed. jammer assubstantive sa characte 
Ste cher fou jab wal te ee 

‘the compound, 
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pradhina of the Sashkhyas, or the atoms of the Vaiteqtkar 
Bisthe non being of the Sunyavidins, or the transmigrat- 
tog Hiranyagatbha, Nor can st be saxd that the world came 
into beme spontaneously as tbe Lokiyatikas hold, hecause 
‘as mferred by those who believe m the existence of God, 
a particular place, time and cause are required for the 
production of an effect. 


This does not however mekn that the present Stra 
embodies one more similar argument without reference to 
Sruti On the contrary, this and the other Sittras merely 
afford an opportunity to collect the material from Stati 
for thought and dicusson, conrequeot on which, and not 
sumply due to inference and other praminas, there will 
spring up the knowledge of Brahman. But af inference 
too 1 brought forward to strengthen the conclusians of 
the Snitr, 1 16 a welcome and serviceable instrument of 
koowledze Sruti itself has admitted its utiity The 
Brhadiranyaka recommends the hearing and the thinlang 
about the Atman, and the Chaodozya declares that just 
as a tan led astray by robbers would arrive back 3 bis 
country of Gindhira after being guided by others and by 
has intelligence, even 0 one who has been guided by a 
xpicitual teacher cao employ h own reason alsa and 
achieve the knowledge of the Brahman. 


Now, Brabma-yyfisi is unlike Dbarma-yyidei For 
Snr belatie aie Son puinges arcsec 
of giving us knowledge, m the former, not only these 
but self-realzation also ws available as an authoritative 
source Brahman as the object of koowledye 1s already 
an existing thing, and therefore can be apprehended oaly 
through intuitive knowledge, In the case of knowledge 
of a thing which 12 to be accomplished, there being 
no possibility of mtuttive knowledge, Sut: would be 
the only possible means of proof Besides, the thing to 
be accomplished, whether ordinary or vedic, depends 
on human activity which may be done or not ae 

Aman may go toa plice on horse-hack or on foot, or not 
go at all, Sumilarly a man may or may not accept the Sodadi 
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cup of somarasa in the Atwatra sacrifice ; or a man 
may or may not make oblation before or after sunrise 
Tn all each cases, injunctions nd prohrbitions, options 
and rules have a place, because they refer to the intellect 
ofman The knowledge of the Vastu (Brahman or Sub- 
stance) has no reference to human intellect of activity, 
but 18 routed in stself alone To say with regard to a 
post that it 1s a man or something clae 1F false knowledge, 
to say that it 1s a post ie correct, because this knowledge 
ts rooted in the thing iteeif “Even 20 the knowledye 
of Brahman depends entirely on Brahman alone, sma: 
much 2# 1f 1s already an accomplished fact 


One may say that Brahman as an enating substance 
can also be known hy other means of knowledge, and 
so the discussion of the Vedanta passages is not essential 
toknowrt But this not correct For Brahman 1s not 
like the external things an object of the sens We 
perceive the world but not the Brahman Nor can we 
anfer that the world 1s an effect of Brahman, for no 
invariable necessary connection can be estahhehed 
‘between an effect which 1s perceived and a cause which 
6 aeapshle of being perceived Therefore the present 
Sitra docs not refer to inference as the means of knowing 
Brahman, st refers to the Vedanta-passages which are 
capable of descrbny the Brahman In the duloyue 
between Varuna and his son (Tat 3, 1, 6), the Brahman 
as described as Bliss and as that from whrch beings are 
bom, and that n which they liye and merge after death 
‘This and other passages referred to by the Sutra pont 
out therefore the singleconclusion that Brahman is eternal, 
pure, mtelliwent, free and ommescient, and thatit as the 
cause of this workd. 


To confirm this, we proceed” 
2 mantener | (3) 
sremeretrg | 2 


[Sizstra—Sruts , orutoat—from beng the source J 
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Frow ft AEING THE soURGE OF GrUTI, OR SRUTE 
‘BEING THE MEANS Or Irs KNOWLEDGE. 3 


TE the compound Sistrayont be treated as 
Gasthitatporug and be dusolved as ‘Sistrasya yonih?, 
then the meamng of the Siitra 1 that the Brahman 15 
the source of the Sut, but sf the compound 1@ treated 
es Bahuveihi and 16 dissolved as ‘Sastrach yonib Karanarty 
pramanafh yasy’, then the meanmg will be that the 
‘Srut1 15 the means of the knowledge of Brahman, 


The Srutr, 1¢ the Rgveda and other branches of 
study, 18 a mme of knowledve and hght, nevertheless, 
at Gales ‘aga Baa eG 2, 4, 10) from the one 
and omnipotent mn, just at comes 
Panini Where cle can'we seek for the source of this 
omniscient quality of the Srut: ? Or the Stra may be 
interpreted to mean that the knowledve of the Brahman 
as the cause of the world ts poserble only through Sruti, 
as has been shown by quotmy a passage im the preceding 
Sitra But as there was some room for doubt in the 
preceding Sitra, whether or not thete was in it a reference 
to inference, the present Siitra s mtended te remove that 
doubt and exphcitly state that the Sruti 1s the means 
of knowing that Brahman is the cause of the Universe * 


@ waeeMae | (¥) 


Someone may ruse an objection Iike the following 

‘How can it be maintained that Sruts 1s the meane of know- 
ing Brabman? Form the Parva Mimamsi (Sitr2 1, 2, 1), 
Jeon has stated that action 1s the sole end of Smut, 
and so those Srutt pasmges which do not aim at action 
are useless No doubt, are many passages m the 
‘Veda which appear to have no connection with action, 


1 The fine merpretawve would eave rem for ‘et Meabonan 2s dafoered 
fm Gon. pate eye Sle as nt ee fr ptoane athe te med 
fom the wcll Bot the eran wf the fact thar Grunt tee Wrath of he grat 
‘Heng 24 mectioned by che Stun itoelf remmyss brah these doulas, 
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that is, which neither enjoin nor prohiiit any action. 
Por eximple, * Wind ie 2 swift daty,” appears to have 
no relation to human activity when taken in isolation 
But read in the proper context, it means that the action 
of sacrificing a white animal to the deity of Wind will 
bear the fruit ax swiftly as the wind is awift. Similarly, 
“the Fire wept an account of heing confined by pods," 
fe endowed with meammy because it implies the censure 
of alver and the offering af it in a sacrifice, imasmuch 
as silver is produced aut of the teareaf Agnt. Therefore, 
as Jai sxya (Pa. Mi. Sai 1, 2, 7), such Vedic sentences, 
Known as ‘arthvade’ 0 to supplement by way of praise ar 
censure other sentences etch enjoin ar prohibit actions. 
‘The mantras too, as Jamun tells us (PG. Mi, $a. 1,2, 40), 
are connected with either the actions or their means. 
For cxample, in the wantra, ‘for strengths, thee’, (Yay 
Sari 1,1, 1), the action of cutting abranchisimphed. No 
‘Vedic passage can therefore be said to have any meaning 
unless it refers to some action or to some means or fruit 
of action The Vedic passages which are declared to 
refer to the Brahman as an accomphehed fact are there: 
fore either useless, because there are other means of proof 
such as perception, or if they are to be of any use, they 
must, in the frst place, tefer ma subadiary manner to 
some action of agent, or secondly, to the means ot frurt 
of action, as explained above by Jaimim, or thirdly, must 
pomt out the process of meditation for the ke of realizing 
the Brahman. In any care, they do not refer to Brahman 
chrectly or independently of any action 


Tn order to refute this the Siitrakara says :— 


ag ware! Y 


(Tee—ther , twbur; samanvayat—bemng the result of 
harmony.] 


Bur Hat (GeAsMAN m xNOwN rom Suv), 18 THE 
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1. The omniscient and omnipotent Brahman then 
is the cause of the ongin, subsistence and dissolution of 
the world, This ia the only harmonious and cumulative 
conclusion of the Vedinta pasmues, such os, * Beige 
alone was in the heginnng, one, without a secand * 
(ChE 6, 2, 1); "All this was ia the hegmning, the ane 
Atman alone’ (Ait. Ar 2,4,1,1)3 * This is the 
Brahman, without cause and without effect. having 
nothing ele inside or outaide; this Atman is the 
Brahman, the spectator of all * (Br 2, 5, 19); * That 
which ts seen in froot of one’s self is the immortal 
Brabman alone * (Mu, 2, 2, 11). When the wards in 
these pescages refer directly and undoubtedly to Brahman, 
at will be improper to imagine that they tefer to an 
altogether diferent thing viz. action, Ta do co ic to 
commit the error in two wayt; it ie to reject the 
Volume hich is civegoritally indicated and to accept 
the action which im not eo stated. 


2 Nor can tt be said that these passages refer to 
the agent or the deity which is umplied mm every action 
But :pasaes like ‘then by what means, he (the Atmzn) 
should see whom ?", Bp 2, 4, 13) remove the po-sbilt 
of reference to agent, action#, means or the fruit ther 


3 _Notwathstanding that it 1s already of the nature 
of an exsting thing, Brahman cannot be known through 
perception or other means of knowledge, for the fact 
that Brahman 1s the Self of aif, cannot be understood 


Stee en es Stuti passages, such as That thou 


4 Nor can it be sad that anstruction ‘din; 
the nature of Brahmin will serve no eres 
ts not something which 1 to he accepted or 
rejected, For it 1s exactly this knowledge of the Brahman 
as the self of all, which does not reqinre the further doing 
ornon-doing ofanythiny, and which resuttsin the Summum. 
Bonum of man's hfe by making him free from all pain, 
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3, There may be certain pismges in which the 
penne of the deities 12 subordinate to the process 
of meditanon But Brahman ts not described in this manner 
as an object of meditation For meditation mplies the 
duakty of the meditator and the object of meditation. 
Once the knowledge of unity arses, and the sense of 
duahty 1 uprooted, there will be no such distinctions 
‘as agents and actions, nor anything which will be desired 
ce avoided Hence Brahman can never be considered 
am a subordinate manner as an object necessary for the 
process of meditahon 


6 There may be passages in KarmaKande im 
which it 16 easy to point out that certain sentences known 
as arthavida, whose function 1s to praise or censure, are 
supplementary to other sentences which enjom or prohtbit 
action, and are therefore authoritative But the Vedanta- 
passages which impart the knowledge of the Atman 
have the own direct frant, nz the final release. Walid 
by themslves they do not owe ther validity to other 
passages which deal with activity such as meditation 
or aaa Teasoming It 1s clear, therefore, that Sruty 
isauthontative asa meansof the knowledge of Brahman, 


At this point, some others (Vettikiras) raise the 
following objections 

1 Brahman 1s still the olyect of the process of realra- 
tion, even though we may accept that it 1s known through 
cu Knowledye about the sacnfica! post or about 
the * Abavaniya ’ fire cannot be bad by ordinary means 
of proof yt 18 given by Srutn And yet the post and the 
fire are described im a subsidiary manner, because they 
gre myolved in other actvities which are recommended 
or probinted by the Veda That the purpose of 
Seutt passages us to induce a man either to do or 
ost to do a particular thing, u clear from the follow- 
ing extracts * The purpose of t (Veda) 18 to give the 
Imowledge of some kind of actavity" (Sia Bha 1, 1, 1), 
> A statement mducing action is known as an yyunction" 

va 
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(Saba Bhi 1, he “eS which gives knowledge 
about religious duty a8 tnthation of anstruction " 
ga Si 1, 1, 5), ’ Let words be connected with the verb 

ig action’ (Jai SG 1, 1, 25), * Activity being 
the aim of Sruts, passages which have no euch aim are. 
useless * (Jat. Si’ 1, 2, 1) ‘The Vedanta-passages too, 
masmuch as they belong co Srutt, are purposive in the 
same way Just as “agnshotra’ etc are recommended 
as a means to attain to heaven, even so the knowledge 
of Brahman 1 recommended zs 2 means for the attain 
ment of ummortahty, 


2 The Vedinan may say that the ol of 
knowledge and the frosts thereof differ in the two 
Sastras. According to Karma-Kinda, Dharma ss to be 
accomplished in the future, according to the Vedanta, 
the Brahman is att already accomphehed and eternal fact 
The frut im one, viz heaven, 1s dependent on the per- 
formance of actions, the fruit in the other, viz_the release, 
ts not the result of any actions ‘Therefore the analogy, 
Meee kveakgeic! Batican bw rconseended for 
purpose of final release in the way m which a sacrifice 
ts recommended for attaming heaven, ss not correct 
In refutation of this, we reply that the knowledge about 
Brahman given hy the Vedinta-pussages 1s only in connec’ 
faon with some actions ‘The desire to know the Brahman 
is luced in us cn account of such directive statements 
*Venly, the Atman must be seen" (Br 2, 4, 5) ;° Search 
out and understand the sinless Atm” (Chi '8, 7, 1), 
*One should worsup the Brahman in the form of 
Atman only, (Bp 1, 4,7), "One should worship the 
Atman only as bie true nature’ 1, 4, 15), * One 
who knows Brahman becomes * (Mu 3, 2, 9) 
And to the questions, what is this Atman? What 1s 
thu Brahman 7, which arse in the mind by reading the 
abovementioned directive statements, we get the reply 
ae ae statements thet ’ The Atman is eternal’ 

- 2, 18), * Ommscient’ (Mu 1, 9), *all-pervading * 
(Sve. 3, 21), * eternally content with itself’ as well aa 
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* eternally pure, self-conscious and free ', and that “the 

a of the nature of consciousness and bles” 
ase) fet eee 
because the mote of anta-parsages 18 primarily 
cake pablo alien aed gered 
the final release: 


3. if the Vedinta-passages were mere ntatements 
of existyng facta and cid not refer to actions to be done 
of not to be done, as if they resemble statementa 
luke, “there are seven continents on the earth,’ * the 
Jang 1s marching,’ they would be useless in 
hfe It us atleged that the fear of the serpent will be 
removed by the mere assertion of the statement that 
*thiswsarope, nota snake” But ita a matter of common 
experience that the mere verbal knowledge of the nature 
of Brahman does not imany way remove the wrong notions 
about one’s own self On the contrary, a man having 
such verbal knowledge continues to be affected by 
pleasure and pain of sarhsira 


4 Besides, as stated in the Scat (Br 2, 4, 5), the 
éravaya (hearng) 1s to be followed by reflection and 
contemplation. ‘Thr: clearly shows that in so far os 
Brahman is known by Sruti, at becomes the object of 
the devotional process 


We my in reply that the objections are futile, 
use 


1 There ts a great difference between the results of 
Kanme-vidya and vvidyi_() While the knowledge 
and practice of dharma and adharma reeult im senenous 
pleasure and pam, the knowledge of Beahman resulta in final 
release 16 free from pain and is beyond tbe ken 
of the senses (nu) Unlike moksa, pleasure and pun arise 
on account of the contact of the senses and its objects, 
and are experienced by all the beings from Brabmadeva 
down to the blade of grass“ Moksa, however, ts impossible 
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for thowe who have not seen the Atman. (ii) Then 
us the difference of degree in the ments ar dements and 
im the consequent pleasures and as also im the 
capanty of persons performmy religious acts. There a 
na such duferenoe either with reference tomokea, or with 
reference to perzons who are capable of having tt. (m9) 
Those who perform sacnifices and are gwen to learning and. 
contemplation go after death by the northern path af 
Vight to Brahma-foks ; while those who do the daly 
routme of agnihatra ete or social service and exhibit moral" 
quilities go by the southern path of emake to Candraloka 
and hve there tll their ment is extausted (Cha 5, 10, 5), 
(} Thus, in short, is described the transitory, fleetin; 

nature of Sarhsara of the embodied beings as ono 
to the disembodied state of final release which is not 
vestainly the result of ecuome as directed by Sruti Saiezca ie 
due cosgnorance and. fell of pleasure and pain, ment and 
demerit, moksa, on theother hand, cannot be the frutt ofdhar- 
ma Jt means knowledge, the disembodied and orginal cone 
chtion of purity and bles, as is clear from the passages “The 
vonse does not grieve, because he knows that the Atman 
1s bodilee: though resding n the bodies, and 1 changeless 
though residing iri the changin things’ The Atman 1 
the greatest and the omnipresent bemg af all° (Ka 2,22), 
“He 1 pure, and without prina and manas ' (Mu. 2, 2, 2. 
* This puruga is not attached to anything” (Br 4, 3, 15) 

In other words, these passapes out that the Atman 
1s without grots or subtle body, and 1s unattached to 
both of them So x has been proyed that mokst rs the 
eternal dieembodied state and 1s different from the fruits 
of actions enjoined by 


2 Some may bold that the eternal nature of things 
iscompatible with change(parinaumty2). The five elements 
of earth, water etc or the three gunas of the Sarnkhyas, 
are eternal in the sense that they are recogmsed as identical 
even though under-gowny change for the sake of the evolu- 


1 From the view-pount of one who rs 
sae ay Tag, ewan of ane who aie Babess la a 
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tion of the universe But mokga 1s eternal in the true 
sense of the word, it dees not undergo any transfor- 
mation, and smmovable (Kitasthanitya), Atl-per- 
vading ke akaéa, existing by stself, content with iteelf, 
‘without body, parts or mod:fications, st 1s self-allummnating, 
theless and unaffected by merit and demerit (Ka 1, 2, 14) 
Therefore, moksa or the disembodied condition 1s the same. 
ae Brahman, and so the instruction of Brahman cannot 
be mere supplementary to action. 


3 Conader the followme “One who knows 
Brahman becames Brahman’ (Mu 3, 2, 9), * Ineffective 
become the actions of one who sees the Brahman as the 
support of the higher and the ae (Mu 2, 2, 8), 
“He who has the Brahmamc joy fears on no account’ 
(Tat 2,9), *O Janala, You have achteved fearlessness” 
(By 4, 2, 4), “Brahmin knew itself as Brahman and so 
ha e all this” Br 1, 4, 10}, ‘How can ynfatuar 
tron and sorrow aifect him who has seer: oneness in all 7” 
ie 7), *Scemg which, the sage, Vimadeva, realized that 

‘wes Manu, be was the sun’ (By 1, 4, 10) All these 
ean Passages indicate that mokm follows immediately 
after the realeation of Brahman, of that there remains 
nothing to be done after Brahm2-jiine to attain moksa 
If i be the result of any activity, one would get moksa, 
ike heaven after a lapse of some tme, Bur just ax 
a man can sing while «tanding, even so there need not be 
any lapse of time between Brahmayjiiina and mokga, 


4 Consider again the other passages which indt 
cate that the only result of Atmajfianais merely to remove 
the obstacles an the way of masa Bharadvaja and ather 
sages say to thear Guru, Pippalada, * You are father unto 
ts, becatue you have caied us to the other end of avidya 
@r 6, 8), Narada says to Sunatkumara,* ‘Since I have 
heard from men Ike thee that one whe knows the Atman 
overcomes gneef, carry me then beyond ay get (Ole (Cha 
7, 1, 3), “Revered Sanatkumara carrie 
ignorance, because hus sms were washed out* aiate 
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7, 26, 2) The avthor of Nyiya-éistra, Gautama, 
too, holds the view that the successive destruc 
tion of false knowledge, faults, activity, birth and misery 
results in mokea (Nya Si 1, 1,2) Unlike the Nylyat 
view the Vedintin holds that the destruction of false, 
knowledge results from the knowledge of the identity 
of jiva and Brahman 


5 This knowledge of the identity of the jiva and 
Brahman is not due to makerbelteve (bhavani)* on account 
of the fact that consciousness 18 common to both, though 
a wmilar make-beheve x referred to m the Sroti, “infinite 
are the Viévedevas and mfinite ts the mind 1n 1ts modifica: 
tions , so tt is that the person who fancies the mental 
states as Vidvedevas yets the world that knawano finttude ™ 
(Br 3,1,9) The idenuty of the jiva and Brahmen 
however 1s teal and not imapined 


6 Nor is this knowledge of identity of the nature 
of superimposition (adbyisa) “Brahman 1s not superimpos 
edon the jiva, im the manner in which st 18 recom 
mended to he ees for the sake of meditation 
on mund or on the sun (Chi 3, 18,1, 3, 19, 1). 


7, Nor again te the knowledge of the sdentity of 
iva and Brahman on the pattern of the functional identity 


the 
of speech, aight, bearing ete dung sleep (Cha- 4, 3, 75 
Mids 3) Beak lacus et ci aenre oats ee Ene 


1 The Nuyipiias however rwane 
oe beleve in many Semana, the Vediniie believes 


pice of the modibcatuona of the aiire!, while the lite prea depend forgettear 
fiche jana efwedteson Insdiyin ne mayly sue cneasal of he Dee 
ers ‘Hany oa eas fen es 
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as the wind. The jiva however 1» not identical with the 
Brahman in the sense that both of them have the common 


activity of growing. 


B Noe does this knowledge of sdentity mean the 

act of purfication of the jive an its activity of seeing the 

, a5 is implied in the seeing of ghee hy the 

sacnificer's wife in the Upirtéu Yaga The seeing of the 

identity of the jiva and the Brahman is not referred to 
in any passage connected with sacrifice. 


9 G) To suppose that this knowledge of identity 
arises on account of mike-helieve etc as mentioned above, 
18 to set at naught the words mn the following passages 
which ckarly indicate chat the adenticy is real and not 
amagined =< * Thouart that " (Ka 6,8, 7) ,‘ Yam Brahman * 
(Br 1, 4,10), "This Atman ts Brahman,’ (Br 2 5, 19) 
‘The cessation of avidya as the result of this ino lett 
and the fact of the realization of the Brahman are clearly 
mentioned m the paisages. ‘The knot in the heart 
1s broken, and all the doubts are cut", *He who knowa 
Brahman becomes Brahman (Mu 2, 3,8 ; 3, 2,9) (a) 
Hence it 1s clear that Brahma jim is not the result of 
some human actrvity, but exets in itself alone, It existe 
as certainly as an object that 1s percesved or exists 
by ateelf In other words, it 1: impossble to concerye 
Brahman of the knowledge of Brahman arin any way 
connected with human activity and treated as an 
effect. (ui) Brahman 1s not an object of knowing, 
because st 2s stated * to he different from the known effect 
and the unknawn cause* (Ke 1, 3), “How can one 
Know Him by whose power everything else 11 known’ 
(Br 2 4, 13) (sv) Nor again ts Brahman the object 
‘of any religious worship ; the tongue cannot say 
anything about it, though it rs through its power that the 
tongue speaks *Know this to he Brahman and not that 
which is worshipped’ (Ke, i, 4, and 5) 


10 fst is indescribable, how can Srutt he said to be 
the means of knowing the Brahman? The reply 1s that 
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what Smit aims at showing 1s that Brahman 1s the internal 
jmpershable Atman It can never become the subject, 
because all the empirical differences of the knower, the 
known and the knowledge are caused by avidya The 
paradoxical statement that “it 1s not known by those who: 
think that they know it, but that 1 1c known by those 
who say that they do not know it’ (Ke 2, 3), means that 
it transcends the tnad of the known, the knower and the 
knowledge, and that st 1 only to be realved ‘The same 
idea 1¢ conveyed an the passage, * You cannot see the seer 
of sight, bear the bearer of bearmg, think the thinker of 
thought, and know the knower of knowledge etc” (Bp 
3, 4,2) In short, the Srut: denies the imaginary trans 
migratory nature of the Atman, and thereby brings out 
the eternally free nature of the same, moks:, 11 other 
words, 1 not transitory: 


14 To consider moksa as a thing to be produced 
Tike a jar, or prot into being by 2 modzfication in the 
onginal conditton like curds from milk, or reached ae af 
at 1s a plice of journey, 15 to consider it as short-lived, and 
as dependent on rome action of body, mind or speech. 
‘Mokea 2s nothing but Brahman or the Atman, which 16 
already present in all Brahman perfect and so nothing 
can be added to it, being eternally pure, there cannot be 
any flaw im xt which requires to be removed It 18 not 
amenable to any change, and bence moksa does not mean 
the mamfestation of the real nature of the Atman on 
account of the latter bemg pureed by some action, as if 
at 18 @ mirror which becomes clear whea the dust aver it 
ts removed 


Agam, tt 1s the empwical soul and not the Atman: 
that We itself associated vnth the body, and which, 
there ts said to be punfied by actions such as bat 
spping of water, and the wearing of the sacred threat 
Jn the proposition, Iam free from disease °, the empirical 
oul sf hy the word “1” 1s nothing but the aharhkira 
that arses on account of avidya and gets tteelf zssoctated 
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with the body * Jomned wath the body, the senses and 
the mind, it becomes known as the enjoyer or bhokta 
(Ke 3, 1, 4), and as such, ‘ests the weet frurt’, while the 
other (the Atman) merely lonks on without esting’ (Mu. 
3,1, 1) Brahman uw described to be “the one God, 
the hidden Atman m all » ally ding, watchmg 
all activity, the support of lit acc ioec abecloeioiree 
from all quahtes’ (Sve 6, 12), or agam, as ‘selfluminous, 
duembodied, without any scars or muscles, pure and 
without evil’ (i 8) Moksa, then, being the same as 
the Atman or Brahman, cannot in any way be connected 
with action It has xts relation with knowledge alone. 


12 Is not knowledge itself an activity of the mind ? 
No, the two are entirely different Action 1s dependent 
on the mind but independent of the nature of thmgs, and 
so admits of being done or not done This includes even 
mental actious ike reflection and meditation on a deity, 
as are required to be done by the *hotd* while he is saying 
“vayat’, and the chief priest 1s engaged in oiknei 
pgenng (A Bri 3, 8,1} Knowledge, on the other hand, 
48 not dependent on the mmnd of man ar the Vechc instruc- 
trons It depends on the thing atself and 1s made avaiable 
by praminas The diiference between action and know- 
ledge wall be clear from the followingexample Meditation 
on man and woman as fire (Chi. 5, 7,1. 3, 8,1) 1s an 
action because rt 1s dependent on the will of man and 
conveys a Vedic instruction The adea of fire, on the 
other band, constitutes Imowledge because xt tefets to 
the actual percewved fire, and is not dependent on the 
mind of man or on some Vedic statement The know- 
fedge of Brahman too xs im the same manner objectively 
real, that 1s, refers to Brahman alone and not to any human 
aeuvity or Vedic astruction The vanous imperative 
statements such as ‘The Atman should be seen, medi- 
tated upon ete.’ become as inoperative as the edge of a 
razor when st 18 applied to a stone, because the Brahman, 
which 1s referred to by these statements, 1s not something 
which can be acquired or rected. The only purpose 
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served by these amperative statements 1s that they enable 
us to tum our hack againat ovr common objects of Ihe, 
and dislike, 23 alsa against our activity which u directed | 
in achieving them, and to enable us ta direct our eye on 
the Atman itself. That after the realization af the Atman, 
there remains nothmg to be achieved or rejected, 1s np 
defect, but an the contrary, constitutes the strength of the 
Vediatic position, It is the fulfilment of afl our duty and) 
the end of aur life ‘If one were to realize the Atmen) 
and realize him as this very Puruga (Brahman) what and 
for whom wall he wish anything and auifer an the bady 7 
(Br. 4, 4,12); or as the Bhopavadgiti declares, such a 
person achieves the aim of his life. Brahman is nob 
therefore expounded as the object of any activity q 


33, The opinion of those who, following Jaimini, 
say that there i na portion of the Vedas which dozs not 
recommend of probibit action, or which is not subier 
vient to action, 15 not therefore only erroneous but 
also the expression of boldness For the Upantyadie 
description of the Purusa ss only a statement of fact, 
Soe ree eee any ction, Te 1s impossible” 
to tt Purusa or Brahman, whos 
beyond tthe cat and who ts uatelated to action 
which 1s nv in production, modification, acquisition: 
and purification, a not jes or 15 gee He 
emstenice 1s imp! the very word "Atman' in the 
Saereae aa 
no ¢ 3,9, 25). To deny the Atman 1s to 
pn ee very demal would econ aa 


; 
Tt wall be wrong to suggest that the Arman need not 
be known from the Uj and that any body wel! be” 
pea aa te oo concours For whl 
people are aware of is not tman, but the empiri 
soul, The Atman of the U; ds 18 the witness of 
the soul, the in-dweller of all, the unchanging one 
game to all, Koowledge about him cannot he had 
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XarmaKinda or Logic He alone us umperwhable among 
all perishable things, and so cannot he avoided, and being 
eternal, pure, intelhgent and free, he 2s not hike a thin; 
which 1s to be got by efort ‘There is nothing beyon 
the Puruga, He ir the highest Good’ (Ka 1,3, 11) He 
1s referred to ‘as taught in tha Upamsads’ (Br 3, 9, 26). 
‘Thus clearly shows that the main concern of the Upantgads 
2s to teach the doctrine of the Atman 


14 Now even if we take Jatmimr'e dictum that 
action alone is the smport of the Vedas, we shall find 
thet within the domain of the Karma-Kinda portion 
itself, statements regarding ‘soma’ and ‘curd’, such as 
*One should sacrifice wath “soma™ or“use curds”as ae 
will become meaningless The words ‘soma’ and ‘curds’ 
do not themselves mdicate any action, If, on the 
other band, it ts contended that they have got all the 
meaning mmasmuch as they form part of some action to he 
done, then why should we suppose that the Jiiina Kinda 
portion of the Veds which gives mstruction about the 
eternally enstng, unchangmg Atman, hes no connection 
wath some future event which necessarily followa as a 
result? Though Atman itself 25 not a part of action ar 
48 not aubservient to action, one necessary result of the 
knowledge of the Atman 1s the removal of false knowledge 
za of the comeequent ahaa The connection of a 
thing with action does not change that thing into action. 
Knowledge of things only as already esting facts 1s 
possible in both the spheres of Karma and Jiiana, and itis 
the common nature of both that they are necessarily 
connected with results pecular to them. 


Bendes, if the dictum of Jaimini is pressed too far, 
some negative propositions from the Karma-Kinda itself 
which recommend abstinence from action wall have to be 
considered as useless, for they are themselves neither 
actions nar subservient to actions, and so appear ta he 
mere statementa of existing facts, But such a conclusion 
as not demrable If st 1s urged that a negative atatement 
may amply a poutive statement over and above the 
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negation of some poutive idea, then there would be no 
ees between actions which are enjoined and actions 
which are prohituced, The word ‘not’ in the sentence, 
‘a Brahma should not be billled’, has got the primary 
meaning of desisting from killing, and so should nat be 
consteued as merely haying the secandary or the: implied 
meaning, viz, of doing something else than killme, that 1s, 
abusing €or tormenting him. The negativ: particle 
merely indicates the non-existence af that action with 
which it is connected and not any new action, unles: from 
context in exceptional cases, it is certain that the newative 
wense constitutes an action. For example, in the Praji- 
pati-vrata, the Brahmacari is asked not to see the risir 
am, Here, ‘not to see the rang sun’ i not simply the 
absence af seeing the rising sun hut canstitntes > posityre 
action by itself But excepting such cases, the negative 
Fam © fies a nesta) omiecn of tiglmsad eo 
amses on account of the negation of an action It need 
not be mawntamed that this ution of the megation 
and the consequent neutral condition of mind will last 
for a short time, and will agun give nse to a desire ta do 
‘the actions, for the fire 15 extinguished only after the fuel 
13 bumt Knowledge about. the negetion of an action 
wall frat destroy the destre for action and then destroy 
atself In short, 1t as the neutral condition of mdifference 
to actions that constitutes the meaning of a negative 
EP ee er ees ner 

ibited action So af there be any part of the Vedas 
which 15 meaningless, it 1s that which has no other 21m 
but to natrate some stories 


45 We have proved ao far that Vedic statements 
regarding emsting facts are not purposeless, even though 
they do not pomt to any action’ They are of the type, 
“This 1s arope, not 2 make’, and are therefore purposeful 
an the way in which this proposition as in removing the 
fear of the snake No doubt, one who has meee an 
totellectual understanding of the Brahman may be found 
engrossed 28 before with the affurs of the world, but not 
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certunly coe who has realized the Bahman It 1s satural 
that a man who has falsely identified himself witb his 
body should suffer from the effects of misery and fear, but 
he gull never suifer in this way if he once realizes, as the 
Vedas tell, that he himself 1s the Brahman A person 
who feels meuad ‘on account of his niches may mourn over 
the loss sf be 15 robhed of them, but ss it ever possible 
for a person to moura over the loss, if he has renounced 
the world and bas given up his attachment for wealth ? 
Similarly, a person my derive pleasure from earrings 
because he bas the sense of ownershtp, but 1s 1t posstble 
for hm to have the «ame pleasure in ownership, ance 
he casts away the earrings and feels no attachment 
tothem? Ags the Srut: tells, ‘neither pleasure nor pain 
touched a man who has Jost the egotm of hus body” 
(Cha 8, 12, 1). 


16 As for the disembodied condition or moksa we 
have already said that 1t 18 eternal One may perha 
say that the disembodied condition 13 possible after deat 
but that the Atman may again assume the body on account 
of the merits and dements incurred by it But the Atman 
za neither related witb body nor with merit and demerit 
‘To hold that the Atman is related to the body because of 
ment and dement, and that 1 incurs ment and dement 
because it has got a body, 1s to argue ina circle. To 
hold agam that the body, on the one hand, and ment and 
demerit, on the other, are endlessly related to each other 
as seed and tree, 16 to believe in a chain of blind men who 
will he unable to lead one another No doubt, lungs 
and great men are called authors of actions, although thew 
servants do these for the sake of wealth. But there 1s 
Bo such Ik to establish the relation of master and servant 
between the Atman and the body Hence there 15 no 
other reason for the embodied condition except the wrong 
notion that the soul has got s body. Hence too anses 
the egatem in the form of “I am the performer of sacrifice 
etc* on account of the false knowiedge that the “F' 15 
Adentafied with the body, 
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17. Following the Prabhikara school, it need nog, 
also be sud in this connection that the consciousness of 
the Atman as the body arives on account of the trans 
ference af the idea and the name of one thine to another 
thing because of certain characteristics which are common 
to both. The meaning of the transferred name ix only 
secondary and not primary. On seeing the bravery and 
umilar qualities of 2 min, he my be called a ‘lon’ among 
men. But vyhere there is no cognition af the two things 
as separate from each other, the transference occurs an 
account of error. In darkness, a post 1s taken for a many 
there appears silver on the shell; for there is no clear and 
Cstinct apprehension of the post or the shell, So the 
meaning of the term “man” oc of ‘silver’ that ts transferred 
to the post or the shell is not the secondary mezning, but 
the primary meanine due ta ctror. Similarly, the applica: 
tron of the word f and of the conrciousness of that 
to the body-complex arises on account of the ignorance of 
the difference between the body and the ‘I. In the 
absence of the knowledge of the driference between the: 
two, there will necessarily he the absence of the trane 
ference of the secondary meaning Gf any) from one ta the 
other 50 it a5 on account of suy position of error 
that the word and the meaning of ‘I’ are transferred to 
the body This error i not peculur only to shepherds — 
and common people, even learned men who know the 
dhstinction between the Atman and the body, commut it. 


All this_goes to prove two things, (5) that the em- 
bodiedness of the Atman ts due to false notion, and (3 
that the disembodied condition or mokea can be experient 

even while {reing From the view-point of one who hat 
tealzed the Brahman, ‘the body 13 hke the cast off, dead 
slough of a snake, he bumself, on the other hand, remains 
ammectal, without the body, and becomes verily the 
Brahman and the Light” (Br 4, 4,7) So perfect 1 the 
disembodied condition of such a person that he bebaves 
‘asf he has neither eyes, nor eats, nor mind nor life’ The 
Bhagavadgita too, while descrsbing the characteristics of 
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a Sebutaprajita, tells us thet one who has realited the Atman 
4s n no way connected with any kind of action Thus, 
yt has been proved beyond doubt that one who has 
reahzed the Brahman never returns to Sarhsara, nor one 
who clings to Saitsira has realized the Brahman 


18 Finally, the objection thet Brahman does not 
constitute an independent topic of inquiry but a sub 
udury ane to Dharma-jiana 1 also not true. Reflection 
and contemplation as well ashsten:ng to narrations about 
the nature of Brahman are for the purpose of realiang the 
Brahman, and not for some other purpose. Had Brahman 
been subservient to the process of meditation, it would 
have been incorporated in Pirva-Mimiinsa alone At 
best, Jasin: would bave made a separate chapter to deal 
with Brahman, as if it were an appendix to Dharma- 
fiiasa, as he bas done with reference to sactifice and 
Ee nn ue Oe Mi $5 4,1, 1) But no 
where in Parva-Mimarisa 1s there any reference to the 
knowledge dealing with the identity of the Brahman 
and the jiva, and hence 1t 1s appropriate to have a 
sepante bunch of etudy for dealing with the subject 

Brabman. 


Therefore all the precepts regarding action and all 
the means of knowledge have their utility so long as the 
Knowledge, “Iam the Brahman’, has not dawaed — Once 
there arses the knowledge of thie non-dual Atuan, thet 
can neither he accepted nor rejected at the wall of a man, 
there remains neither the subject as the knower, nor the 
object as the known, nor ayain the means of knowledge 
Hence st 1s sud, ‘The moment one Inows thet he 1 

the Brahman, his secondary or false consciousness 
that be 1s related to bis son or to hw body drops down, 
and there remains nothmng to he done by him.’ The 
Atman appears as the subject im relation to an object so 
fong as it 18 not known in its true nature, but the moment 
the Atman ys known the person becomes one with the 
sanless Brahman 
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4 deere (4-80) 


‘We have proved so far that the only am and the mor 
‘uve of the Vellinta-passages is to make us 2ware of the fact 
that Brahman 1s the Self of everything, that it bas no) 
relation with action, and that, beng omniscient and 
omn:potent, it 15 the cause of the origm, subsistence and) 
Giucludon af the word ‘The Gitkbya and other Dae 
gophers, however, tely on inference and not on Sruti, 
‘And so they think that the Vedinta-passiges which deal) 
wath the problem of creation point out that the cause a 
the world 1s the connection of pradhana with Purug,, 
‘The followers of Kanada think that God and the atoms 
are the efficient and the material causes af the world 
Others too take their stand on Vedanta-passages and 
fallacious arguments and obyections Agamnst all th 
opponents it will be shown that the only aim of 
Vedintz-passages 1 to impart the knowledge of 
TaicaaauU em emiicechetorccosdits fil 
he propounded and refuted 


To state first the view of the Sashkhyas Pradhang 
ae the cause of the world, though 2t 15 nonantelligent and 
consists of the theee wunas It can be said to be oi 

potent, because 1t has the power to produce all sts effects, 
and it is omnuscrent because ‘knowledge comes out 9 


Inghest degree Even at the time of the dissolution of the 
world, when the three gunas are an the condition of 
ympoise, the pradhina has got the capacity for knowsn| 
Rieti cree te being nonanteligent. On the othe 
le of having full or partial kao 
ledge, for it 13 sud to be schtary, devoid of bady an 
otherjorgans of sense and action, and though it 16 put 
conscioumness, it 13 conscious of nothing in parti 
And what does omnucience of Bahman mean, except 
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capacity for all knowledge as in the case of pradhina ? 
For if we mean by ita perpetual actual cognition of objects, 
Brahman will be robbed of its freedom to know, and sf 
‘we mean by it transitory cognition, then it will be robbed 
of 1ts eterna) consciousness which 1: said to be ite essence 
Besides, bemg without the means of action, like the body 
and the senses, 1t can neither have knowledge nor be able 
to conte world ae never be te cae ae 
world because it 1s one and homogeneous As opposed to 
this, the pradbina 1s capable of modifications _ It consists 
of more elements than one, and may therefore be the 
cause of the world 


To this the Siitrakdra replies 


tatahreq | 
steh—on account | no—not ; alabdark— 
he eee 


Broaune ‘srrmno' (w narmnneD, THe Prapmina) waICH 
1 Not FouNDED on THE Vena, m NoT (THE CAO) 5 


‘The pradhana cannot be the cause of the world, for 
eg sercentc gent, tt cannot perform the act of “seetng’ 
which is mentioned in the Scuti as performed by the cause. 
The word ‘secing’ does not refer simply to the meamng 
of the root ‘Tks’ {to see) but includes in 2t meanings of 
other words also which mdtcate possession of intelligence 
or Imowledye, in the same manner in which the word 
“Yaja' is used by Janmm: to indicate any sacrifice The 
word ‘this * in the following  Teferato this world 
of names and forms #4 caused by ae intelligent Brahman 
alone. ‘This was, in the begmmmng, the one, non-dual 
Being, it saw within it the desre, “to become many and 
produce much”, and so created the fire’ (es 6, 2,and 3), 
“Thue was in the beginning one Ataan alone, and nothing 
eke had the capactty to move He saw within him the 
desire to produce the worlds, and produced them" (Ast 
At 1,1,0. In one place, it 15 the Purupa conssting of 

va 
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sixteen perts' who ts oeidie ee tee and Coe the 

ana’ (Pr. 6,3). Suilarly, in Mupdakopaniaad (1, 1, 9) 
De tes We tease’ the ror of cea formate 
food’, has been cxid to have come aut of “Him who 1 
omniscient, and whose ce is the Imowledge of all 
the lores All thu clearly shows, that the cause of 
the warld is the ‘secmy’ of the mtellivent Brahman and 
not that of the nonantelligent pradhina, 


Pradhina cannot be omniscient on account of its 
sattvarguna too; for the latter is in the condition of equir 
powe with the other two unas, and not predaminant 
over others. Knowledge artses only when the sattya prev 
dommates, And :f the presence of sattwa in 1¢ 4s sufficient 
to consider the pradhina as having the capacity to know 
all, the presence of rajas and tama: which prevent 
Imowledee is suffictent ta consider it an having the 
capacity to know little Again there must be some 
conscious subject to whom the sttva will belong ae a 
modified state, but the pradhana 1s not 2 conscious subject, — 
A youn becomes omniscent because he is a conscious 
subject, and not simply because there 1s an excess of 
eattva in hom, 


Modifying brs portion, a Sarikhya may say that 
Brahinan es the witness, and yet it 16 on this very 
account that the pradhana may possess in it the causal 
achvity of the ‘seeing’ mentioned m the Sruti, just a8 @ 
ball of ron which ts not rtself fire may possess the qualty 
of ‘on account of ite conjunction with fire But 
will it not then be more Ue to my that Brahman 
alone 1s the cause of the world mther than saying that 
pradhina, which 1: dependent on the Brahman, 1s the — 


case 7 


Benides, there is no incompatibility between the 
everlasting all-knowimgness and the freedom of Brahman 
Just as the ever-lasting heat and kght of the sun are said 


1, The mien “tals sae te fou qumtern ert iets, ce spony Intern 
eas, ocean, seen, ighning, West eye. ex aed oregh (CL 4 #1 
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to have been given freely by the sun, even so the ‘sceing” 
of the Brahman 1s a free act mspite of its eternal cogattion: 
The allowing Brahman ‘saw’, 28 as clear a statement 
about the freedom of the Brahman, as the statement the 
sun ‘shines’ about the freedom of the sun, even when 
there in no object to he seen or no otyect to be allumnated. 
And if at all the ‘seeing’ should grammatically require 
ome object to he seen, it will be no other than the very 
names and forms’ of thie world which were before creation. 
present in the bosom of the Brahman as ideas to he seen 
cor thought of If the Yorns cn have a tual 
knowledge of the past and the future on account of His 
grace, 18 it too much to suppose that He himself, the 
eternally pure, has an everlasting cognition of the creation, 
subsistence and chesolution of this world? Like Jumino- 
ity of the sun, eternal knowledge, bein itself the essential 
nature of Brahman, does not require the means of 
knowledge Being bound by avidya, the indradual soul 
may require body and other instruments for the sake 
of having knowledge. But as the following mantras tell 
us, God is free from every hindrance to lmowledge, “He: 
hes neither body nor senses, neither 1s there anyone who 
38 equal or aupertor to him, manifold and &: 

1s his power, and his actions are the natural result of his 
knowledge Handles and holding fast the things, without 
feet and moving swift, without eyes and yet having aight, 
without ears and yet hearing, He knows all that 
knowable, but nobody knows him, they call him the first 
and the great Purusa’. (Sve 6,#,. 3,19) 

No doubt, the mdividval jiva, though bound to 
sarhedra ie exsentully not different from Jévam, ‘other 
than whom, there is no other seer or knowet" (Br 3, 7, 23) 
And yet, just asa false notion arises regarding the exutence 
of different portions of space on account of the existence 
of the imitations of things like jora and vessels in one 


1 The mimes jad forme cxvont be dinsinct (oom Bratumn, for they exnot mannfert 
shaman, terchec can they be aud tn be poardeetict from i for they are toga 


‘warveatlya. 
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space, even so there arises the false: nohon thet the soul 
and God are different on account of the ignorance of the. 
fact that the saul 1s attached ta the mutations of body, 
and the senses The Atman zs thus wrongly believed 
3s the non-Atman, aod therefore requires the body and 
the senses for carrying on the affaxrs (lit for ‘seeme’) of 
this earhsira 


One may ask xf the nonantelligent pradbina cannot, 
be said to have ‘seeo’ in the maoner in which a bank of 
a nver is figuranvely sad to be wishing to fall The 
pradhina too brings about the evolution of the universe 
as reeululy, asa man should execute Ins plan of gowg to 
a village after taking his bath acd doer Such a figura 
tye use 33 made evensn Strutt, ‘The fire saw, the water 
saw’ (Chi 6,2,3, 4) Or else, if the ‘seeing’ refere to 
Brahman, there too 1t must be taken in a figurative sense, 
because, 10 the cootext where it 1s used, 1t refers more 
than coce to ocontelligent objects, such as fire and 
water 


To thus the Siitrakira replies 


atiorsrerra-arg, 1% 
[Geuna}—secondary ,cet—sf , na—not . Armasabdat— 
on account of the word Atman * } 


Ow account or THE WORO "ATMAN” (BEING AFPLIEO 
70 THe CAUW) THE MEANING (O7 THE WORO ‘stEING’) 18 
NOT FIGURATIVE, 6 


‘The Sut. passage which mentions the Sat (Being) a4 
alone esting before the creation of this world, and as 
alone responsible for the creation of fire, water and earth 
‘on account of its *seeing’, menttons further that it was the 
divinity of Sat which thought of enteriog with its own 
jivatman into the other divinities of fire, water and earth 
andso evolving the world of names aod forms (Cha 6, 2) 
Hf the “seeimg’ or thought should refer na figurative 
manner ta the pradhina, then the word ‘divimty’ too 
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would refer to 1t, but in that case, how can ‘jivatman', 
which means both conventionally and etymologically 
the intelligent ruler of the body and the bearer of prana, 
be the constituent nature of the nonantelligent pradhana? 
But :f by * sat" we mean the Brahman which does the act 
of ‘seeing’, not m 2 figurative or secondary manner, but 
heerally or prmarly, the use of the word Atman with 
reference to jiva will be intelligthle In a chapter of the 
Chindogyopamsad (6, 8, 7), Svetaketu 1 told that he 1 
tbe Atman, and that all this 1s the Atman, the very subtle 
essence, the ‘sat’ or the Parusa,’ As for fire and water, 
even though they are spoken of as possessing the ‘seeing* 
ima figurative manner, and as heng amaller divimties, 
they are m realty nonantelligent and created objects 
having names and 


Tt may stil be urged that the word ‘Atman' may 
refer to pradhina, tm the same furtive mannecin which 
a kang may may about his servant, Bhadrasena, that be 1s 
his very soul For the pradhina 1 useful im making 
the jiva teap the fruit of bis actions or have his salvation, 
Just as the minster of a king u useful to hom im 
Peace and war Or the word “Atman’ may refer to both 
Intelligent and nonantelligent beings, just as the word 
‘yotr indicates both a sacnfice and a fame, and hence 
the ‘seeing’ may sill be taken 1m a figurative’ meaning. 


To this the Siitrakira replies ¢ 
afer aratay | 8 


[Tanmsphssya—of him who ss devoted to Brahman , 
moksopadefit—on account of release beng promused } 


BrcAvse Taiz MWTRUCTION 18 THAT ONE WO 15 DE 
vorep To Hing, Grrs rINAL RELEAS®, (THE worn ArMAN 
CANNOT BE USED WiTe RESERENCE TO PRADWANA) 7 


The passage from the Chindogyopamzad which tells 
us that the subtie Being (Sat) 12 the Atman and which 
farther expounds the truth “That thou art’, s immediately 


38 VEDANTA EXPLAINED. 


followed by another statement which tells us that thie 
knowledge of the adeatity of the jiva and the Atman o¢ 
the Sat 1s achieved hy one who has got a apuntual teacher, 
and that he becomes one with the Atman after the fall of 
the body This means that moksa 1 possible for one by 
being devoted to the Sat or the Atman, If, on the other 
hand, the Sat were to refer to the pradhana, it would 
mean that a conscious human being, who is hankering 
after mokse 18 asked to believe that he 1s nothing but the 
nonantellgent pradhina —Thiz would only mean that be 
would not only not have moksa, but also be bound all the 
more by the tes of sathsira His condition will be no 
better than that of a blind person who, wishing to reach 
his home, 12 illadvised co take hold of the tai of an ox, 
and who therefore, instead of reaching his home, 18 merely 
hurt by the shrubs and stones on the way as he 1s carried 
away hy the ox in any direction, Therefore 1+ behoves 
us to sey that the Sruti passages contain instructions 
g the meats to realize the Atman, just as st may 
behove one to say that Agmbotra and other sacrifices are 
as means to attazn to heaven (Cha 6, 8, 7, 
6, 14, 2, 6, 16, 3) The conviction ‘I am the Brahman’, 
will lead one to mokga as surely as the holding fast of a 
red-hot axe without being burnt was once considered 
to be the means of makmg a man free from the guile of 
theft, That the word “Sat means the ‘Atman’ is then 
hterally true and not merely in a figurative sense ‘Other- 
wise, like devotion to the ‘uktha’ or the ‘prina’, it wall 
yaeld only transitory result (Ait Ar. 2, 1, 2, 6). 


Sometimes, words are used in a figurative sense no 
doubt, for mstance, the word "Atman’ im ‘Bhadrasena 1s 
myAtman But to untversalize the belef,and to say that the 
word ‘Atman’ in ‘am the Atmen’ 1s used ina figurative 
sense, 16 to create confusion Which meaning 1s intended 
on a particular occasien, must be settled hy reference to 
the context of tothe qualifying word Soif we are not to 
be confused, we must take the word *Atman’ in sts hteral 
gense with reference to ventient beings lke Svetaketu, or 
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vith reference to their actions, suchas the ‘seeing’ perform- 
ed by theSat. But we thouldtakeitin the figurative sense 
with reference to non-sentient things, stich as the sensen 
and elements Again, the interpretation of the word 
Pet " 1sn0 key to the interpretation of the word"Atman’ 

word ‘jyotr’ has pt the denvative meaning of ‘sacri- 
fice’, because the sacrifice indicates the prmary meaning of 
the word, we hyht orflameimit The word “Atman’, on 
the other hand, cannot be transferred with sts meaning 
which ts available with reference to sentient beings, to 
the non-sentrent pradhina, because there ts nothmg 
common hetween the sentient Brahman and the non- 


sentient pradhata. 
enw < 


[Heyatoa—face of bemg discarded , avacandt—there berg 
no statement ,ca—and } 


Twrne n2iNG NO STATEMENT THAT Ir 16 TO BB Dif- 
CARDED (riz PRADHANA I NOT MENTIONED BY THE WORD 
“Sar"), axp. 8 


‘The word “Sat* has not been used to denote the 
ptadhina, even az a preliminary step, so that it should 
denote afterwards the Brahman or the Atman Had it 
een so, Svetaket's father who wished to metruct bis 
son regarding the nature of the subtle Being or the Atman, 
would have first asked him to descard the notion of the 
pradhina being the Sat But thu has not been done. 
‘When the very small star of Arundhati is to he shown, 
the device adopted x ta show first a bigger star near it 
2s af at as the star of Arundhati, and then to direct the 
attention to the real star, therchy discarding the eather 
false knowledge af the bigger ster as Arundhat. But 
such a device has not been used in the case of the know- 
ledge of the Atman io HES CEE a dhaina 
as the Sat haa not been introduced first and 
later, so that 1t should he an aid to the understanding of 
Svetaketu that Atman alone 1s the Sat or the real Being 
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‘The sixth adhyaya of the Chindogyopenigad deals with 
the direct statement of the Atman as the real Being. 


Even if the pradhina ts beheved to he tejected, the 
word ‘and’ in the Sitra invicates that there would arue 
the additional defect of contradicting the earlier statement, 
mz, the cause being known, everythin» cle becomes 
fnown, oc the axth adh Zya bems wath the statement 
of the question 2s to what it 1s which when known enables 
one eater what is occhaarily never known, hear what 15 
never heard, and realize what u never realized. And 
the reply ix given by saying that to know the clay as the 
catae is ta lnow everything that is made out of clay, far 
all the modificatione of clay are mere distinctions in name 
which have their origin in speech and not zn clay as such. 
‘The cuth is that all these modifications are chy soly 
(Cha 6, t, 2-6) If the word Sur were to denote pradhina, 
then the ‘knowledge of pridhira a: the cause would 
have given us the Inowledge of the individual souls 
But this does not hippen, because the soule which are 
senttent cannot be the eifects of the non-sentrent pradhana 
Therefore the word “Sat” does not mean pradhina 


A further reason why Sat’ does not mean Pradhana. 


1 
{Sva—Atmen ; apyayat—on account of absorption } 


Ow Account of (HE inpiviDUAL sout) TERING 
into THe Atuas, (rx worn ‘Sat’ pozs NOT REFER TO 
Pranwana). 9 


Tt 1 wath reference to the cause which i denoted 
hy the word ‘Sat’ that 1t 1s sud that the individual soul 
becomes one with the ‘Sat’ dunng sleep (Chi 6, 8, 1) 
In the waking state, the soul apprehends the objects 1n- 
tellectually and becomes endowed with the conscious 
ness of the body The same soul goes by the name of 
the *mund* when the person dreams on account of the 
desires which only are left behind. But when he becomes 
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devoid of the two conditions, that 1s, when there are 
neither the external objects, nor the body, nor the senses, 
nor even the desires of which he should be conscious, he 
said to sleep or enter, as if, in hin true being viz the 
Atman This mterpretation of the word * Svapiti * (be 
sleeps) as *Svam apito bhavati' (becomes absorbed in 
the Atman) 1s analogous to the mterpretation of the word. 
“hrdaya’ (heart) as ‘hed: ayarh Atma (the Atman 1s 
inthe heart Chai 8, 3, 3) Similarly, again, the words 
“aganiya’ and ‘udanya * are expluned as * water which 
camies the food eaten hy hum‘ (tadasitarh), * ire which 
carries away what has been drunk (talptar) bby bum (Cha 
6, 8, 3,5) So 1t 1s mpossible that the conscious Atman 
will be resolved im the non-conscious prdbina Even 
if the word ‘Sva‘ were to denote, not necessarily Atman, 
but pradhana as * belonging to the Atman,’ there would 
he the same defect of the consctous being mixed up with 
the non-conscious The soul then, * embraced as be 1s 
by the conscious Atman, knows nothing inside or out- 
side’ during sleep (Br 4, 3, 21), and so, at 15 not pradhina, 
but the conscious Atman alone which 1= the cause of the 
world, which zs indicated hy the word ‘Sat’ and in 
which all conscious bangs go for rest 


Pradhana 1: not the cause for a further reaton - 


airararearg | f° 


[Gat—knowledge , simanyat—on account of srmlanty J 


Ow accounr oF THz consensus OF OFINION (EXPRES 
sup IN DurEnnt Uranigans, BRASIMAN [& THE CAUSE, 
AND NOP FRADHANA) 10 


Had the Vedintypassages contradicted each other 
as the arguments of the logiciane do, then it would have 
been plausible to hold that the cause of the world 1s either 
the intelligent Brahman or the non-ntelligent pradhana 
or something else But there ts the unammous declara- 
tion that the mtefligent Brahman alone 1s the cause 
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agree in holding the conscious Atman or Brahman as 
the cause of the world, And the consenus of opinion 
4s certainly a powerful argument 


A further reason in support of the omniscient: Brahe 
man ai the cause of the world - 


WaT | kt 
[Srutatevet—being mentioned in the Vede , co—and } 


Awn recause mm wenmionsD i SxuTs (THAT THE 
ALE RNOWING BRAMMAN 18 THE CAUSE). TL 


The mantroy id of the Svetiévataras celle ut 
there 1s none else who can be said to have produced hum 


or he ius lord’ (6, 9} This means that the omniscient 
Brahman alone 1s the cause of the world 


R wpaerartacny | (8-88) 
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of deyotion Consider the following ‘where there ap~ 
pears duality, one sees the other , but when one becomes 
adentified with the Atman, who should see whom 7” 
(Br 4, 5,15) When one sees nothing but the Atman, 
hearsor knows nothing hut the Atman, he 1s the greatest, 
but where one sees oc hears or knows something else, 
at 13a lieele thing , he who 1s the greatest attams 1mmor- 
tality, everything little 1s perishable (Cha 7, 24, 1). 
“Having created all, the wise Bemg names them and 
calls them by their names* (Tar Ar. 3, 12,7) *He 
18 yathout limbs of actions, without any blemish o¢ 
Gefect, unperturbed, unaffected, the bridge of salvation, 
and is hike fire which has consumed the fuel of avdya’ 
ve 6,19) ‘Not this, notthy’ Br 2, 3, 6) * Ie inet 

gros nor subtle * (By 3, 8, 8) Perfect 1s ane abode, 
iperfect the other’ Al! these and several ather: pasages 
show that Brahman 2s the object of knowi difers 
from Brahman as the object of devotion The latter 
however 1s the result of avidya So Jong as svidyi lasts, 
there arise diferent forms of devoton eee pee am 
st prosperity, success in works or grat ration 
BA ani oer icg wo hel canes CLD 
"Whatever one remembers at the time of death, be 
attains that’ (BG 8,6) Though the Atman ss eternal, 
unchanging, uniform and hidden in sll the movable 
and immovable things, he becomes manifest in propar- 
tion to the degree af the excellence of the mind, and 
being endowed with power, digmty and glory’ (Ait. 
Ac 2,3, 21, B G 10, 41) becomes an object of worship. 
Similarly, m the Brahmasitras too (1, 1, 20 and 1, 1, 2, 
the rinless golden person who sppeare ‘on the. disc of the 
un as well as the Aiata are to be the hughest 

e 


‘Thus, though Atm: yidna ie the mmednte cause 
of mokga, st must be settled whether st refers to Ssguna 
or to Nirguga Brahman, and whether Brahman ts the 
abject of knowledge or of devotion The siitrakira 
wall volve this problem, as also incidentally explain in 
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the remaining Satras the earler point that Brahman, 
and not pradhina, = the cause of the world 


‘i 1&R 
{Anadanayah—a beng full of bhss , abhyasat—because 
of repetition } 


Awasmawara (means Tat BRABMAN) BtCAUaE (THE 
WORD ANANDA As neNoTiNG BRARMAN) 15 REreATED | 12 


After having mentioned in succession several itmans 
consisting of , prana, ound and intelligence, the 
Taittartyoy d fell us that the innermost Atmatl 
consists of bliss (2, 1, 5) The question to he solved in thit 
connection 1: whether Snandamaya Atman is the Brahman 
itself, the Bemg which 1s already pomnted out a: truth, 
knowledye and eternity, or like the selfs of food, pcan 
etc, 1t is diferent from the Brahman The parvapakem 
contends thar it 1s jivatman only and not Brahman, be 
cause, in the first place, the inandamaya comes last if 
the series of lower atmans such as those that are made up 
‘of food etc, secondly, even though innermost, 1t has Joy 
etc as its hmbs, e "joy 15 its head’, and thirdly, tt 
has, unlke the Bral , the body wz the preceding’ 
Stman made up of intelligence (Tat 2, 6) 


In reply to ths, tt 1s to be satd that dnandamaya 
means the highest Atman alone, for st 5 in this sense that 
the word * ananda * has been repeatedly used; ew after 
antreducing the topic of aes as an embodied 
‘one, it 1s further said to constitute the essence of flavour 
(rasa) _ It ts after getting thie rasa that one finds 
bhss , rf this bliss he not in the akiéa of the heart, who 
would be able to breathe? He alone makes one enjoy 
the bhes , and the test of this bliss of the Brahman i 
that one who fe it dors not fear anything, but reaches 

realwes that Bliss itself ts the Brahman” 
(Ta 2,79, 3, 6) Agan we have ‘knowledge ant 
bliss are Brahman * (Br 3, 9, 28) So the word bliss of 
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*ananda' 1 repeatedly used for Brahman ; hence we say 
that* dnandamaya ‘Atmanis Brahman only. 


As for the olyections, we say that they have no 
force In the frst place, the anandamays Atman 1s the 
ibnermost reality of all, ‘beyond which no other atman 
sa mentioned ‘The mort ignorant of the people under 
stand by the Atman the body which 1s ote up of food 
So in order to suit the understanding of the common 
run of people, the Atman 1s first shown to be that which 
t un-dtman , then another umatman of the same shape 
but more real because inner than the firet, then another 
still of the «ame shape, but much more real because inner 
than the second, and so on, til! the innermost Atman which 
consists of dnanda only 1s finally shown as the real one. 
Just as the very small star of Arundbatt 1s shown last 
ofall, after having first shown the bigger ones in the nexgh- 
bourhood as ards to the eyesight, even so the un atmans 
soade up of food, prana ete ate shownin successtan m 
order that people of ordmary mtellizeoce may gradually 
ee eee Seman, nd pee ee 
Atman consixting af dsanda as the only reality. Secondly, 
to speak of thts Atman as ‘having the head of joy* 
or the’ body of intelligence * i but an imagination 
The laneuage of ‘hmbs* and ‘body’ 1s used with 
Teference to this Atman, because it 1 mentioned 
as the last Imk of the cham Otherwise it has neither 
body nor limbs asthe jivatman has Aranadamaya Atman 
is verily then the Brahman or the highest Atman. 


Frarcaeqrafa Fa srgqaiq! 32 


[Vikeragabdat—due to word denoting modification , na, 
ih, ct—af, nd, pracuryat—due to abundance } 


Ir tr an saip (rat ANANDAMATA) Doms NOT (DENOTE 
tur incuet AgMAN) MECAUiE 1T 13 A WORD DENOTING 
MoDIEICATION, (THEN IT 1t) NOT 50, (THE MEANING OF THE 
Aretx "MATA') REING ABUNDANCE ‘13 
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if the affix ‘maya’ 1s said to change the meaning 
the onyinal word, then the word anzndamaya may 
‘made up of’ or consisting of Ananda just as the 
*atimamaya means * made up of food * ‘The obj 
however is not valid, because ‘maya’, as Pan tells 
(Pa Si 5, 4,21) my mean ‘abundance’ aleo. 
Sannamaya yajia’ eg, the word "annamaya meang 


"Grandhmaya* means “aboundiig im bles‘, andl 
Euundraysttman means Brabman teelf as abounding 
bhss That the bliss of Brahman knows no measure 
u seen from the pazage im the Tutestyopemiead (8h 
Sete eran is opin ny with the Liam 
pcdienditg wits tbe bles of nares 
Beefy carree) cach bina being rade up afin oem 
Baga hares teg bean 


uae! 8 
[Tat, heeu—cause, vyapadejae—because it 15 mentioned 


Booause (BRAMAN) & MENTIONED AS THE CAUSE 
(ame suns, THE Arrix ‘MAYA’ Means AnuNDANCH). 14 


hss * (Tai, 7} himeeif must abound m bliss As * ms} 
means ‘abundance’ ‘anandmaya' means therefore 
Inghest Atman only 


arerattats aera 104 
{Mentravermkar—as m mantra, eva, ca, siyate—sung 


(Axanpamaya t BRAHMAN BECAUSE) THE 
(BRAMAN WHICH HAS BEEN MENTIONED IN THE 
Te ueNtiONED (tN THE Budimeawa) 15 
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The iaantra and the Brahmana portions of the ‘Tar 
ttiriyopanigad (2, I, and §) do not contradict hy dealing 
with two different’ topics, hut are consistent with each 
other in referring to the same Brahman The mantra 
which first introduces the topic of Brahman by saying 
*nne who knows Brahman becomes Brahman,” deecrtbes 
it further as truth, intelhgence and infimtty, a8 giving 
birth to abaga and other elements, and to all movable and 
ammovahle things, and az restding mde the beings, 
and finally as being the innermost Atman of the series of 
other tmans The same Brahman 1 spoken of hy the 
Brabmana' as “Snandamaya’ and as being the innermost of 
all Besides the vidya known as Bhirgavi Varuni centres 
round this “anandemaya ’, and beynnd this there as no 
mention of any other atman Therefore anandamaya 
alone ts the highest Atman 


atisyTTes (88 


(Na—not, staro—the other, anupapatteh—because not 
found} 


{AnanvaMara te) Nor THE oTueR (uz THE JIVAT~ 
MAN) BECAUSE (THINGS) DO OT FOLOW 16 


With reference to anandamaya it 1s sad, *He 
wished tn become many and tn produce (the world) 
he made a penance and created this alf* (Ta1_ 2,6) Now 
it 1s smpousthle for the individual soul or for any other 
being except the highest Atman to think, in the first 
place, about things to be created during this disembodied 
condition, and secondly, to create the things 1 such a 
‘way as will be non-different from himself 


Saeriaaer te 


[Bheda—difference; ryapadeiat—beng pointed out » 
ca—and.} 


E The: Beakman winch m demuribe? ap 'Tnanaemiys se the Brabmaye portion of the 
Upunend Cnt 6) bree ute Mappers dhe Gensel he ne mer He 
ote: portun (Tat 25) knew ot Maire. 
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AND SEGAUS THE DIFFERENCE 18 POINTED OU (THE 
ANANDAMAYA IS NOT THE JIVATMAN) 17 


‘The Tattitiyopanigad tells us (2, 7) that the dividual 
soul gets the bliss of the Atman after it first gets the taste: 
of the Atman , for the Atman 1s described as bliss itself 
andas thvour (rasa) It is clear that the attamer and the 
attaned cannot be one and the same No doubt, Srutt 
and Smrt: recommend the search of the Atmin, as there 
ts nothing higher than the knowledge of the Atman, 
Jn realty, the Atman 1s in its own nature, Atman 
alone “There 1s no other seer or hearer than the 
highest Lord* Br 3, 7, 23), and heoce no search of 
it 38 possible Yet, in common experience owing 19 
agnorance, the Atman 1s identified with the non-atman 
Tike body, sensex etc, and so it 1s posathle to say that 
the Atman 1s to he searched or heard or attained 


‘The jivitman who is really not duferent from God 
(Atman} is unreal He 18 the product of avidyi, and 
beng embodied 1s responsible for his actions and the resulta 
thereof The reverse cannot be said of God We cans 
not say that God is unreal because he 1s identified with 
the jivatman , for he 1: the ground of avidya Just af 
@ magician 2s the cause or support of an unreal prototype 
of fxm who chmbs up a rope and holds a shield and a 
sword 29 lus bands, or just as the unlimited akaéa being 
limited by the adjunct ofa jar appears distinct from 
akaga 1 the jar, even so the Lord ss different from 
jivatman, inasmuch ae he 1s not oaly real but the support 
of the stound of the illusory nature of the jiva. 


BRUT ATATATT | ke 


[Kamadt—due to desire, ca—and , na—not , anumarts| 
kea—necessity of enference J 


_Awp on accounr oF pEImx (BEING EAP! 
SY ANANDAMAYA} NO NECzisITY OF INFSRUNG (71 
PRADHANA}. 15 
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‘The desire on the part of dmndamayz to‘ become 
many and to create” (Tai 2, 6) precludes the pousihtlity 
of the nonantelligent pradhina bemg the cxme of the 
world, or being the tame a3 inandamya. The re- 
futation of the Sarikhya doctrine was already done an 
the Sitra 1, 1, 5, but 1s again inctdentally done here to 
show thet the Vedanta-passages are uniform 1n the wew 
that Brahman 1s the cause of the world Deure and 
“amanda * cannot belong to pradhina even in a figurative 
manner. 


weet aa TTT! BS 


[Asman—on this, asys—of this , ca —and , tadyogarh— 
union unth that , fast—teaches } 


Besings, wiry tals (ANANDAMATA, THE UNION 
or Tits (QyDIVIDUAL souL) m TAUGHT. 19 


The 
jiva, we are told, * becomes fearless shen he ts lodged in 
that mvisble, mcorporeal, undefinable, unsupported and 
fearless Atwan, but the moment he feels himelf even 
shghtly away from the Atman he encounters the fear 
of Sarisara’ (Tat, 2, 7). 


‘We muzt have our own say, however, m this connec 
tion (ie 22 against the view of the Vrttikaras regarding 
the meaning of the word anandamayz) How can 
the affix ‘maya’ mean ‘ modification” or * product * 
when it » added on ta words anna, prana, manas and 
‘Vujaiana, and mean, all of 2 audden, “abundance, * when 
tt a added on to the word inanda in the same context ? 
The words beginmng wath annamayaand ending with 
dnandamaya form one series, and accordingly how 18 it that 
only thelast word of the sertes refers to 2 
‘This as hke aupponing thet a certain body consists partly 


we 
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of an old lady and partly of a youns lady. We grant i 
Brahman is the chief topic of discussion (Tai. Chapter 3) 

But, in that case, if *amandamaye * were ta denote the 

Brahman, *annamzya‘ ete toa, would denote it, Ik 

may be said that dnandamaya pamts to Brahman because 

while ather atmans auch as anmamaya etc. have, rach 

one of them, a further atman beyond it, there is no 

each atman beyond inandamaya. But m The Taittiriyo: 

panssad iteelf (2, 5) itis suid with reference to inandamaya 

that ‘joy is its head, satisfaction is ite night wing. 
elight 1s its left wing, Znand2 (blics) is ate soul, and 

Bruhman iz its tail and suppart,* The same Brahma 
ONG cekrocel as care knowledge and infimty 

i mentioned here as the tail and support ; and it is te 

have the inowledJe af this Brahman, that the imarinary 
desceiption of the five sheaths, froar anfameya cv ined 
maya, 1 given In saying therefore that anandamaye 
does not mean Brahman, but that the tail of anandamaya 
18 the Brahman, we are not leaving (as the Vrittikare 
suppores us to do) the orgnal and main context of the 
description of Brahman, and introducing the new topic 
of describing the ivaas inandamays 49 99 


Naw, the description of Brahman as mere member 
or the tal of the dnandamaya may be said to reduce ab 
toa subordinate portion, and so if we are to stick 
to the context, once again, the anandamaya may be re! 
cogmzed as the true Brahman But this 1s to consider 
one and the same Brahman as at once the whole, ¥™ 
the inandamaya, andasa mere part thereof viz the tail 
If we are to get away from this contradiction, we must 
Jocate the mention of Brahman esther im the sentence 
referrmg to anandamaya or in the sentence referri 
to the tal of tt, The word ‘Brahman * occurs in the 
latter sentence and not in the former, and so 1t 18 propet 
ta sey that the subject-matter of Brahman 1s chiefly, and 
not subordinately mentioned in the sentence referring 
to the tail, and that anandamaya doesnot denote Brahmatt 


at all, aT 1S/* 68F 
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Our conclusion that Brahman 1s treated as the chief 
pepecteatter in the sentence, "Brahman 1: the tul 
and the support,’ game strength by what 1s told am the 
verse which wmmedutely follows it, va. ‘If he 
knows the Brahman as nonexisting, he himself 
becomes non-existent, af he knows it as exsting, he 
himeelf becomes so” (Tai 2, 6) Without any reference 
to anandamaya whtch 1s known to all, thus verse tells us 
what one may yain or lose, xf one only knows the being 
or the nowbemg of Brahmar The word “tail” 1s not 
to be taken kterally and construed as merely a member ; 
11s to be taken mm the sense of support or resting-place 
of all the ananda known to the world As the Brihad- 
Sranyaia sys, * All the created beings live only on 3 
very small portion of that Brahmanic ananda ’ (4, 3, 32) 


Notwithstandiog the above, sf we are to consider 
the Snandamaya a& . then because it 18 endowed 
with guakties like joy etc as its members, we shall have 
to consider it as suviéesa or saguma Brahman, 23 Gere 
te mirviges, or mrguza Brahman, “from which the 
speech and mind turn away being unable to comprehend 
it One who gets the ansnda of this Brahman fears 
nothing’ (Tai 2, 9). Besides, ‘ioandamaya abounds 
an bles * means that it cootains a httle measure of pain 
too. But to hold ths view about Brahman 1s to fotd 
it m contradiction to another Srutt passage which tells 
us that ‘that 1s Infinite or Brahman where nothing else 1s 
heard, seen or known* (Cha 7, 24, 1) Moreover, as 
ig! differs from man to man, the anandamaya too will 

daferent, Brahman, on the other hand, 18 ‘mpert- 
shable, truth and knowledge 2nd s0 cannot be divided * 
(Tai 2,1) ‘Ie 1s the all-peevading God, the hidden inner 
Atman of all beings’ (Gve. 6, 11) It 1s to be ooted 
agan that ats not the word anandamaya but the word 
ananda which 1s repeated, (as we have already seen. 
m Sitra 12), and that the word *ananda’ stands for 
Brahman re clear from Tasttitiya as well as other Upanssads 
(Tat. 2,7,2,8 ,2,9,3,6 By 3,9, 28). [t does not stand for 
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nandamaya, which, as we have seen, ss not Brahman: 
The passage in which the full word *anandamaya’ ie 
repeated only tells us that 1t too, like other precedm; 
anitmans euch as *annamaya‘ etc, 1s to be discard 
No doubt the stage of anandamaya 1s to be attained! 
in order to reach the Brahman The fe, 
“Let me be many, let me create," (Tat 2, 6) 1s nearer 
the sentence which refers to Brahman as the tul 
support (Tai 2,5) thanto the sentence which refers to 
@nandamays, and so does not tell us that amanda 
maya isthe Brahman Similarly, * He 1s rasa," (Tai 2,2) 
refers to Brahman and net to anandamaya 


As for the objection that Brahman in the neuter 
gender 15 referred to by the masculine pronoun “he” 
mehesentence *Hewwhes to become many,’ we reply 
that the masculine word Atman tooin * from that Atmati 
has come forth akisa* (Tai 2 1) refers to Brahman, a 
asmuch 25 Brahman 1s the subject-matter of the chapter 
As for the word *ananda’ menvoned in the Bhirgew 
Vacant Vidya, in the sentence ‘He realized inanda a® 
Brahman (Tai 3, 6), 1t denotes Brahman alone because 
there 1s nether the affix “maya ‘ nor any mention af the 
Inmbs such as joy as ‘head’ ete Nowhere mn the chay 
as there any intention to refer to the saguna Brahmatl 
faving qualities or members , on the contrary, as alread) 
said, it aime at having the knowledge of mrguna Bi ] 
which transcends speech and mind ‘The 
therefore 1s that the atx * maya’ does not mean * abund 


Ti tier wards tis hesieaned sly ee dime yore he eva 
met ae seal eb ae fain n avo wet wn, The 
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and aupport of the anandamaya atman (Tai. 2, 5) and from 
the repetition of the word ‘Brahman in the immediately 
following verse, "he becomes himself existent or none 
exiatent who knows Brahman to be so" (Tai 2,6). Satra 
13—If Brahman 1 not to be considered aa the chief topic 
‘on account of the word * maya * meaning * modification * 
‘or member (the tail eg), then the meamng ‘abundance * 
too can be construed a4 standing for a group of members 
(euch ae head, wings, etc) But the word ‘tal” 13 not 
to be taken hterally asa member, but asa sign for Brahman. 
fSiichiis the reall auppartiat all) Satreei4= Batam 
is said to have ‘created all that exusts' (Tat, 2, 6), all the 
modifications mcluding the * dnandamaya. Beg itself 
the cause of *insndamaya," it cannot be sud to be at 
the same time only a member of that anandamaya 0 
also other afitras refer to Brahman alone and not to 
inandamaye. 


9 dade | Ge-8t) 


saercaivaarq | 2° 
(Anta —mnde stedhermaupadei’ hs quaines bem 
mentioned J 


TRE PERION APFEARING IN (THE DIG OF THE AUN 
AND IN THE EYE [5 THE HIGHEST GoD), BECAUIE MIs QUAr 
UTIs ARE MENTIONED. 20 


Ina c of the Chandogyopanisad (1, 6, 6) 
we are told that * the person een on the sun tas bnght 


golden beard and ha, and appeara golden to the very 


‘ction fa uns tiaml.” Sita 18—Ie w not proper ow infec that becave Devan $2 
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tips of his nails, that bis name is *Ut * inormuch as he ie | 
free from every kind of evil, and that one who knows 
this becomes himself fikewise free from evil.” And 
‘we are further told that the * same person is seen in the 
eye’ (1, 7,5). The question which attses here is whether 
this person who 1s recommended as the object of devotion — 
ie merely an individual soul who has raised himself to 
eminence on account of knowledce and goad actions, or 
Gibether be ks the periect and eternal God 


Prom the view-point of the piirvapakya, the person | 
in question is the individual cou! for the following reasons, 
In the first place, the person js described as having some 
form and features, such as golden beard etc.; the highest 
God, on the other hand, is spoken of as ‘imperishable 
and ywnthout form, sound, or touch" (Kau. 1,3,15), 
Secondly. the eurrand theeyearementioned xs the abodes; 
about the abode of God, Sanatkumara tells Narada that — 
"He lives 1m bis own glory, and that he is altpervading 
and eternal hike the akaéa' (Cha,7,24,1) And thirdly, 
the limit of the power of the person in the sun xs incucated 
by saying that he 1s the lord of the people beyond the 
sun and of the desires of gods Similarly, the power of 
Hie person in the eye 1s indicated hy saying thathe 1s the 
ria iN erie ween the dearest ea 
the other hand, * unlimited 1s the power of God. He 
the Lord and protector of all beings, and acts hike a 
bridge or bund so that the worlds may not come toa 
chace* (Br 4, 4, 22). 


In reply to this we say that the person on the sum 
must be God and not fivitman, because the qualities : 
of God alone are mentioned In the first place, the peraco 
in the sun ts named * Ut "and declared to be free from all 
‘ins, the same name then 1s extended to the person mt 
the eye This freedom from all sins x« the characterste 
of the highest Atman alone (Cha. 8, 7,2) Secondly; 
the person in the eye who uw declared to be ‘Rk, Saman, 
Uktha, Yayus, and Brahman,” 1s no other than the highest 
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God , for it 1s God alone whn 1s the nner Atman and 
the cause of all Besides, having first mentioned with 
teference to gods and men that the Rk and Siman of each 
arethe earth, fre, etc and speech, breath etc. respectively, 
st 1 further said that with reference to both the gods 
and men, the Rk and Saman are the joints of the feet of 
the two peteons in the cun and the eye (Chi 1, 6, 8 
ond 1, 7, 5) Thus description too of the adhidaivtka 
and the adhyatmrka types of devotion’ ss applicable 
to the highest Atman alone, on account of hrs being all- 
pervading Srmilhrly, the passage which tells us that 
“people who ming unto Him to the Vina become wealthy" 
(Chi 1, 7, 6) refers agun to the same God, for as the 
Bhagavadgita tells us, ‘whatever wealth, power, or stren- 
gth one may have, itis produced froma portion of his 
glory’ (10, 41). 


As to the features and golden form of the persons 
we have to remark thae God may assume, on eccount 
of bis Miya, any form for the sake of showing his grace 
ta his devotees’. When the amperuhable Bohman 1s 
descrshed a8 without form, sound or touch, it 15 the 
nirguna arpect of it (Kau. 1, 3, 15), but for the sake of 
devotion the same mayhe described as saguga, as ' having 
all desires, actions, odours and tastes” (Cha 3, 14, 2) 
Smularly, the Atman who ressdes in bis own glory, say 
be described as having an abode Itke the sun or the eye 
for the sake of devotion, or be described as having limits 
to bis power and glory. mn order to make hun accessible 
to gods and men 


Were | Re 


{Bheda—disnnchon ; wyapadetat—bemg mentioned ; ca- 
and , anyeh—another } 
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Ow Accousr of THR METINCTION 22ING MENTION 
(rem rrxsON WHO APYEARS ON THESUN 16 ANOTHER (FROM 
‘THE INDIVIDUAL FOUL RPSIDING IN THE BODY OF THE SUN). 9 


The Brhadiranyaka passage 1 clear on this pant, 
* He who dwells in the sun but whom the sun does not 
imow, who lives inade the body of the sun and controls 
hum, 1s the Atman who lives m you too, rules and a 
ammorta!’ (3, 7,9) The Atman who resides and rules 
from within 1s different from the individual soul as well 
as’ eae from the body, whether m the case of the sua 
or of man 


arerrasqarerea iene | (22) 
MRE ATE | FR 


{Akitas ,cer—thar , hngat—on account of nensi} 


On account of THE CHARACTeRIsTiC MARKA (Of 
BRaHMAN BEING MxnTiONED) Tun 1KA6a (1s BRAMAN). 22 


On bemg asked by Slavatyz, a Brahmin, 1s to what 
the support of these worlds may be, the king Pravahana 
Jaival: replied (we are told in the Chindogyopamisad. 
1, 9, 1), that it 14 akaga , for it 1s out of this te all the 
beimgs bave come forth and into this they shall return 
Akigaaloneis the greatest of all and.s their support. There 
arisea now a doubt ae to the meaning of the word akale, 
Is it to be taken m the sense of element or Brahman? The 
former meanings well-known,but the latter too possible, 
ax, for instance, in the paseages ‘If this akiéa is not the 
same as inanda ete.’ (Tax 2,7), “akiéa 1s the cause of this 
world consisting of names and forms, it 15 the Brabman 
én which names and forms appear’ (Cha. 8, 14 1), In 
the first passage, the extraordinary quality * ananda® 
asmentioned, on account of which, akiéa 1a taken to mean 
Brabman and not the elementin which there 1s no possibility 
of amanda , in the second, the principal sentenor involves 
the word Brahman as a subatitute for kita Therefore 
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it w that tere anses the doubt as to whether the word 
aki means the element or the Brahman. 


The pirvay states thet masmuch as the pri” 
mary sense ot word akasa come: readily to the mind, 
‘we need not take it to have the secondary meaning of 
Brahman “That all these beings come from akae 
can very well be explained without recourse to Brahman 
by reference to the element itself , for after the * coming 
forth of 3kié from the Atman ', we are told that * from 
‘akaéa stself comes forth air, from air fire, etc’ {Tat 2, 1), 
And with reference to other beings below st, viz. art, 
fire, water, etc akiée, the element, can be conadered as 
the greatest and as the abode of all, 


To this we teply that the charctersstre marks which 
are mentioned are applicable to Brahman alone In 
the firet place, all the coe ee with the 
above mentioned statement of the Chis soiyoverseds 
‘viz. * all these besngs spring forth from iikaéa only’ (t, 9, 1) 
Tf the element of “ikisa' be considered as the cause of wind, 
fire, etc , wind too can be considered as the cause of fre, 
water, etc., and fire too in its turn, be considered as the 
cause ‘of water, earth, etc , and ind the word ‘only* 
would lose all ‘its meanmg ” But if by akaéa we mean 
Brahman, the word * oniy * will exclude all other fesser 
causes lke the elements of akaéa, wind and others, and 
Testrict the word * aki#a * to Brahman only as the cause 
Of all beings, including the element of 3kié2 Sumdarly, 
the word ‘all’ in the above passage would unnecessarily 
narrow down the meaning to * beinge except the element 
of aka," sf the element and not Brahman 1s to be taken 
as the proper meanmng Secondly, the clause, * they 
feturn into the akaga,’ hkewise pomts to Brahman alone 
Tiurdly, not only Brahmanalone ss, relatively greater, pust 
asthe element of akagezs with reference to wind, fire, etc., 
but isalsn absolutely greater than all, for the Atman alone 
18 satd to be * greater than the earth, the sky, the heaven, 
and all there worlds* (Chi 3, 14, 3) Fourthly, the 
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Atman alone can be said to be the final support a 
resting place of sll, because st 2: the ultmate cause of al 
the Brahman 1s knowledge, and amanda ; it 1s the abod 
of rest for him who faves alms and wealth’ (By 3 9 2 
And fifthly, the alata 1s mentioned as infinite which | 
an additional exclusive characteristic of Brahman ¥ 
Dalbha and Salavatya were engaged in discussion wath 
the king Jaival as to what may be the support of & 
Oth or the Udgitha which comes at the beginning d 
Samaveda, Dalbba declared that 1t was heaven Silivat 
pointed out thereupon that st must be the earth, becay 
the heaven tco 1s obta:ned on account of the actiom 
performed on the earth But being dissatisfied with 
the wews of both of the brahmins, Jarvah said to Silavat 
that his view too about the Siman was wrong, heca 
the earth and the objects on it had all sprung up ft 
tkaga, Now, if by ‘we are tomean the element 
substance, then Jaival: too stands self-crineised, inasmth 
ashe commits the same error of pointing out a perishab 
things the support, as was committed by Salavatya, The 
tefore in order to preclude the possithty of akiéa b 
understood as the element, Jaryall brings it under t 
concept of Oih and declares that it 1s this Orn or th 
Udgitha with the eternal Alsi¢a asits itman, which ‘ss th 
greatest of ail, and whichis endlees’(Cha 1,8,8) In oth 
words, the Udgitha owes its eternity, infinity and greatness 
on account of Aki& or Brahman which alone hae go 
these characteristics 


So, in view ofall the promiment marks of Brahm 
which are presented to the mnd m the principal clat 
of the Upampadtc passages cated above, we need not eftd 
to the view that the orginal meaning of the 
* akida ‘os “an element’ should slone be taken because 
tt comes readily to the mind. Jt will be more « ppropna 
to take the secondary meaning of the word as Bral 
as noted above Besides, synonyms used for 
such aa * Vyoman* snd *Kha* are used for 
and so st 1s not a rule that Skis must always mean 
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elemental substance. For instance *Rk and all other 
Vedas, as well az all the gods are secure in the highest 
and the imperishable vyoman or akaga,” (Rk Sait, 1, 164 
39) ‘Thu knowledge, which was imparted hy Varuna 
and achieved by Bhryu,, culmmated in ikaéa’ (Ta. 3, 6) , 
samilarly, "Orh, Kas Brahman , Kha (..e, akaéa) is Brahman’ 
(Cha, 4, 10, 5}, ‘Khas the oldest ' (Br 5,1) So the 
Meanmng of the word “akasa "1s to be taken 2s Brahman, 
just as the word * Agm "1m thesentence * Agni studies a 
chapter * is to be taken in the sense ofa "boy * named 
Manayaka, who on account of his intelligence shines 
he fre, and not m tts Literal and primary meaning a5 
tit 


S AIMPrseny | (3) 
‘HITT ATT | RR 
[Atas—hence , exd—also ; pritnad } 


For mactcan xeasons riya (is Braunan), 23 


‘There ta 2 passage am the Udit chapter of the 
Chandogyopanted (1, 10,9) which makes us aware of 
the reply gaven by a certain Brahmin, named Cakriyana, to 
theprestPrastota*whoaingsinthe begmmungof the eacri- 
fice certain hymns of Simaveda knownas the prastiva The 
deity of ths prastiva 1s * Prana’ For ‘all these bemgs 
iherge mto prapa alone, and from it they arise ° (1, 11, 4-5) 
Now here too there arses a douht as to the meaning of 
the word ‘Prana’ Are we to understand thereby 
the air we hreathe, or Brahman? Passages hike, * mund 
18 fastened to prina,” (Cha. 6, 8, 2), and the * prina of 
Prana * (By. 4, 4, 18), mdicate that prina means Eeabman, 

ik oe at Kia eens ikiife. Newher ce oe 
Galen eb the cotta "ke aed RL "Cee lst cn 
Abe heart Ghat at be ltr ba Pant Bchasaa 
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The pirvapakan wishes to take the word 
an the sense of the ar we breathe, for when aman sl 
the breathing alone continues, and sort can be said that: 
the organs of sense Jike the tongue and others, and 
organs of action such as tbe eye, the ear as also the 
and mteligence merge into the breath, and thet they 
come out of breath alone when man awakes’ (Sat 
10, 3, 3, 6) The merging and coming gut of the 
‘of sense and action 1: not in reality different from thi 
‘merging and coming out of the beings, because the foi 
are nothing but the essences of the latter. Best 
inasmuch as the ‘sun * and the’ food "are told by 
yana as the deities of udgitha and pratihira (the 
later portions of hymns) ammedsately after he tells 
as the deity of the prastiva, and imasmuch as the 
deities of the sun and the food do not represent 
Brahman, it 12 natural to suppove thet pram too 
mean Brahman 


To ths we teply thet prina means Brahman, becat 
the chatactersstic marks mentioned in connection with 
pranz are applicable only to Brahman In the first: place 
whereas the merging and caming out of the senses alan 
are spoken of with reference to breath dunng sleep, i 
the passaye quoted at the beginning, the merging a0 
comme out refer not only to the sences, but also to di 
beings meluding ther bodies and senses , and so the f 
ference to priga will not be adequately mterpreted 
Teference to breath , tt 18 2 reference to Brabman aloft 
pees Se 
as * element not as ‘bemg”, ana’ 
mean Brahman. Thirdly, the argument thot a pes 
m Kausbitala Upamrad (3, 3) speaks of the * mereing 
the senses and sts objects and of the union of the jivaea 
with prina during dreamless sleep,’ a= not, as 1s supp 
sn favour of identifymg prana with breath, but an 


1 Bead is nating but a medication of the element y " 
‘be te cause of un cme, ied 
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contrary, 16 2 favour of identifying it with Brahman. * 
Fourthly, mere contiguity of the word ° prana* with 
the words" sun “and * food “need not be taken asa reason 
for a eimslar interpretation of the three words, as “not 
standing for Brahman’, for in the principal sentence there 
are clear references to the characteristic marks of Brahman 
‘And finally, 25 pomted out in the previous Sitra, the 
words ‘only * and ‘all’ in the Sruti passage, * All these 
beings merge into prina only, and from it they ane,” 
will serve no purpose, sf Brahman u not to be taken as 
themeaning of prina 


As to certain other passages euch as, "the prapa 
of prana’ (Br. 4, 4, 18), ‘ Mind 1s fastened to prana’ 
(Cha 6, 8, 2), quoted by certain Vyttikaras, there no 
paint in discussing these, masmuch as there 1s no doubt or 
ambiguity regarding the meaning of the word praga.. The 
(rammatical position of words, and the context clearly 
indicate that the meaning of the word "prana” 1: Brahman 
and nothing else The word * prana* used in the nomi 
native 1s distinctly used for some thing diferent from 
that which is sigmsfied by the word prana used in the 

mitive, the former 16 used for Brahman, and the latter 
for the air we breathe Sumilarly, m the second passage 
the contert shows that *prana’ 1s used for Brahman. 
Ifthe context shows that we are dealing with yyotigtoma 
sacrifice, then the word ‘jyott” in that context clearly 
stands for ‘jyotistoma sacrifice,” asin the passage, ‘he 28 
to mcnfice *Jyotiea’ an every spring’ So the word 
“prapa’ mezns Brahman 


{2 Sharma! (22-29) 

Faron iar | Be 

[yong—Iight , ca—and ,carana—fect , abmdhinat—hemg 
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4, Tor bere too there are typ characterise marta ef Seabamn which ace obosioard 
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ON ACCOUNT OF FEET BEING MIEVTIONED, (THE WOl 
JrOTIH (1. LIGHT INDICATES BRAKMAN) 24 


Here we are concerned with the douht whether 
word ‘jyotr' in the following passage of the Chindogyo- 
paniyad 1s used in the sense of the light of the sun ete 
or of the highest Atman “That jyot: or light which 
chines above the heaven, above the beings, an the worlds 
beyond which there aie no better worlds, 1 the same 
light which 1s within man * (3, 13, 7) 


According to pirvapaksa, the word 'jyoti’ means the 
bight of the eun and the like, and the arguments advanced 
are —{i) It ts well knowo that yyott means hght Ligl 
and darzness are the opposites of each other, darkness 
the night, for example, obstructs the activity of the eye, 
while that which helps it 1s the light of the sun, etc. 
(2) The word * shines” too refers mm ordmary life to the 
aun light which has form and which 1s physical im nature, 
Brahman, on the other hand neither possesses body 
formand so cannot shine (3) Jyoti must mean the physi 
and the hited light, che effect of the sun , fora physical 
boun 1s mentioned with refereace to it It shiner 
beyond heaven There ean be no boundary to 
which 1s the cause of afl, and the Atman of all Now 
af some one would say that itis possible for the physical 
hght of fire alxo to be seen on this side of the heaven, whea 
thete ts no bight of the sun, we may then assume that 
light spoken of 1s the original, mvisthle first principle. 
or deity of hye 1n stsown nature, and not che’ vast blet 
which is made up by munng its own half portion wil 
the one-fourth portions of the original, invisible prnctples 
or deities of water and earth But this pretrpi 
original hight is of no use, because being invisible st 
eather be made as the ohyect of devotion or be used to 
chspel darkness And as the tripartite nature of the three 
deitics of light, water and ani was concerved hy 
mn the very beginning (Chi. 6, 3, 3), st serves no put 
toassume a pre-tripartite hyht,exusting before the or 
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light which is known toall Besides, there is no evidence 
that the pre-tripartite light 1s spoken of as having a 
boundary So, the hight here 1s the ordinary light of 
the sun or the fire, seen either an this side or the other 
inde of the heaven (4) That 1t 1s described as. shming 
beyond ot below heaven is for the purpose of devotion 

On the other hand, ‘beyond heaven * or ‘on this aide 
of heaven cannot be an adequate descnption of Brahman, 
which sundivided and unsupported. (5) That thie light 
beyond the heaven 1s not Brahman 18 also clear from the 
fact that it is satd to be the same with the abdommnal 
ght, which in its turn is purely physical on account of 
its being known by the warm touch of the body and the 
sound we hear when we shut our ears (Cha, 3, 13,7 and 8). 
The identity of one ight with the other 15 posble be- 
cause both are physical m nature. (6) One mace reason why 
‘dis light 1 not Brahman 1s that meditatuon on at makes a 
man celebrated and beautiful. This 1s incomparably low 
afrunt compared to the frust of moks2 which one my get 
bydevotion toBrhman (7) Besides no special characteris 
ne matkofBrahman is mentioned in the passage dealin 

with the hight (8) Nor doez the previous section dea 

with Brahman It deals wrth Gayatri alone (Chi. 3, 12) 

And even supporing that the earher section deals with 
Brahman, there 1 nothing mm the present section which 
may enable us to say that the same topic 1s continued, for 
mthe eacher passage the heaven is referred tos the sup- 
port or place where * Fits immortal three feet * ars said to 
emst, while m this parsge the heaven 1s spoken of as 
the boundary So 1n the absence of the characteristic 
marks of Bron, the ‘yo’ means the physcal bght of 

sun 


To this we reply, ‘The word “yyots’ means Brahman, 
for m the preceding pureage Brahman has been spoken 
of as having four feet, ‘three of which constitute the 
ammortal Being in the heaven and the fourth ts all these 
ane 18 His greatness , he 1s greater than what 
has manifested etc.’ (Cha. 3, 12, 6) And we have 
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the recognition of Brbman in this passage because the 
heaven, above which jyott is mentioned az shining, 
mentioned in the previous patege too aa the place m 
which the three feet of Brahinan are s9id to be immortal, 
Notwithstanding this, if we interpret jyot an ehh 
we leave aside the wubject under discuscion and begiq 
a new one without any reason. Not only Brahman ip 
the topic under discussion of this and of the earlier pasaage, 
but it ie also the topic of the next passage dealin» with 
Sandilya-Vidya. 


When the general topic of three continuous passages’ 
dealing with Giyatn, jyoti and Sinditya-vidya respectively 
is Brahman, and further when Brahman alone 14 mdicated 
‘on account af the rektive pronoun * which * (Yat) used 
for it, and an account of the characteristic marke auch ab 
“heaven ' and the * four feet,” it will serve no purpose 
to argue that the words * fight * ind * shines” are com | 
monly used to denote the physical ight of the sun andthe 
Ike And suppoarny that this light 1 the phyztcal effect, 
even then it can be construed that the bght pants not ta 
itself but to ita cause, viz the Brahman, as ts cleat from 
the mantra ' That (Brahman) on account of which 
mun becomes shimng first and then shines everytl 
else * (Tat Bra. 3, 12,9, 7) Nay, Brahman ts not merely: 
indirectly indicated as the cause by the word yyot, but 
1s also the direct meanmg of it, as 18 clear from, ' a peream 
atts’ and bebaves by the “light of words only *, whick 
he may hear from another person in darkness and 
be cannot use the hght of his own eyes (By 4,3, 5) Sum 
larly, “the mind of man who eats phee becomes light! 
(Ta Sam 1, 6, 3, 3), pomts out that the word ‘ yyoul 
can be extended to anything which has the capacity 
stimulating something elpe , and a auch, itcan necessanly 
be applied to Brahman, because 2t 1 Intelhgence and gives. 
light to the whole universe The same has been em; 

sized in the Sruts. * Everything shines after He shines, 
and to exclude the possthity of other things beng sel 
itis further said, that ' by Fhs ght, everything” 
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che 18 lighted * (Kau. 2, 5, 15); ‘gods worshsp Him as 
the light of hghts, 20 the Jnmortal Beine * (Br. 4, 4, 16). 


To speak of Brahman (jyon) aa if it occupies a pert. 
culer region ke hea ven, is useful for meditation, Though 
truly speaking, there are no regions in Brahman, yet 
‘on account of upadhis and for the purpase of devotion, one 
wadvited to meditate on it, as if st exista only in the sun, 
the eye, and the heart. Similarly, the visibility and audi- 
bility af the abdominal fice are merely eymbalic of the 
devotion to Brahman: The objection that jyate cannot 
mean iirdhman, because auch deyotton 1s said to 
result in mundone gains, 16 pointless; hecause, whereas 
the knowledre of the Brahman as the Atman would lead 
‘one to release, the derotion shown to sayuna Brahman 
would give him various rewards, ssall or great. Aa the 
Chindogyopanisid tells us, ‘he who worships the 
eternal Atman as the giver of wealth and devourer of 
food, becomes wealthy and of strong appetite ' (1, 9, 4), 
‘And finally, though the word ' heaven * 1 1 the 
locative m one passage, and i the ablatyve in another, 
and therefore means the* support ‘and * boundary “on 
different occasions, yet the relatvve pronoun * which ' 
(yat) relates this 'heaven' vath the same word ‘yyotr' 
or Brahman of the earlter passage with the word 'yyott ' of 
the passage under consideration, Hence the ward 
‘Jyoti ' means Brahman and nothing elke. 


SaSPrTATAe Fe aa Taster eRTTAT RK TAT! 

[Chandeh—metre, abhidhanat—bemg mentioned ; ma ; 

i ,cet—af, na , tatha—so | cetah—mund, arpans—formy, 

feeding fecommendel ah sli dens 
ues 


Tr rr nz sar trar (BRawan is) Nor (MzwTtON=D) 
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AICAUSE THE FIXING OF THE MIND (ON BRayMAN) iz RECOM? 

ws 
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ENDED (BY MBANS OF THE METRE); THIS IS SEEN 
‘WHERE AISO). 25 

Tn section enor of the fad chapter of 
Chandogyopaniad, the pdrvapaksm maintams th 
Gipas mentioned as constituting all the thinys which) 
have been created, and that it 1s this Gayatri metre which 
fas bem further described as sxfold and four footed 
sixfold because it 15 described as the beings, the earth, th 
body, the heart, the epeech, and the breath, and fot 
foated because it conauste of four perts of six letters each, | 
Naturally, the * greatness’ mentioned in the mantra | 
(Chi 3, 12, 6) 1 with reference to Gayatri and not to 
Brabman How can the mantra refer all of a sudden i 
Brahman, when im the Beahmana portion the Ga 
alone 1 described? The mantra and the Brahmay 
donot give us different versions. No doubt the word 
‘Brahman’ occurs mmedhately after this mantra, but 
bere too hy Brahman we are not to understand the hughes 
Atman, In keepmg with the context of Gayatrr 
should mean by it the *Veda* and as pointing fe 
Gayatri which 18a partof Veda Besides the meaning 
af the word Brahmao ae Veda u allowed by an earl 
pease the Chindogyopanigad itself (3, 11, 3) 
“for who knows this Brahman there is no nsing of 
setting of the sun , it 35 one everlasting day’ In 
tasmuth as the Giyatri metre 1s mentioned, Brahi 
is not the topic under discussion 


To reply to this we say thee if by Gayatri we are 
understand a land of metre, then it Weer but a collec: 
tioo of letters, and wot cannot be sad to be the Atmaa 
of all. But sf we take Brahman as the general topte 0 
the section under consideratron, then Gayatri would 
mean fiothing but Brahman in the form of Gayatri, af 
effect, for * All this 13 verily the Brahman * (Cha 3, 14, 
To consider the metre of Gayatri as the Atman of 
is mere imagination, but to consider Gayatrias Brah 
as to consider the Brabman as the cause of all, inclu 
even the Gayatri, and to give it the correct explanatia 
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of things by pointing out the identity of cause and effects 
(Bra. St. 2, 1, 14). ides, the Gayatri metre is intended 
todirect the mindon theBrahman. Just.as the dahvrches, 
ie, those whofallow Reveda, consider the highest Atman 
to be present in the great Uktha, az the Adbvaryus, or 
the followers of Yujurveda, consider it to be present in 
the sacrificial fire, and an the Chandogas, o the followers 
of Samavedz, consider it to be present in the Mihavrata 
merifice (Ait, Ar. 3, 2, 3, 12), cven so, 1n this passage 
concerning Gayatel as in the passage concerning jyott, 
Brahman alone is meant to be the abject of devotion, 


Or, 28 the Vyttildrast think, Brahman 1s directly the 
mieaning of the word Gayatei, and is not merely suggested 
oc imphed by it. The four feet of the metre are, 25 a 
matter of fact, the four feet of the Brahman, one constitut- 
ing the movable and the immovable world, and the three 

the mmortal nature of tt Another word havin 

the meaning of metre 1s used elsewbere alsa (Chi 43, 8 
ma different sense on accaunt of similarity of number , 
and so the word Gayatri need not be said to be used 1n the 
sence of Brahman by way of exception, because both of 
them resemble in baving four feet The ward Vues, 
for example, means a metre having ten letters m 

of its parte (foot) *Krta" also 13 casumed to mean the 
‘number ten, and s0 used for the collection of two groups 
of five, one indicating tbe adhidaivika entities of wind, 
fire, the sun, the moon, and water, and the other indicating 
the adhyatmska entities of breath, speech, eye, car, and 
mind So this collection of ten entities 16 also spoken of 
ag *Virit” as sn the Seuts, ‘these ten are a Vira 
which eats the food’ (Cha 4, 3, 8) Just as Viraz, 
therefore, means (and not enply suggests} the collection 
of the ten entities and not the particular metre, even 40, 
Gayatri means the Brahman and not the metre 


TW he ier groan of the Vein asap, ie Bh wl be wanted 
‘ue Bsn at Galan ota nce ema, tro 

Soran bene (ourag at amtoray ietwees  Gayatn an! Whuten) 
twee anya er Scorn fw fsa dected (oe Sivas} meme 
Piet uet nce a 
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choose a boon On being solicied by Pratardana ta 
bestow upon him such a boon as would conduce to the 
Inyhest good of man, Indra asked hen to meditate on 
Indra himeelf as the * Immortal Life * inasmuch as he was 
the ‘Prana, the wtellgent Atman,’ which ‘makes thir 
body rise up," which Sates speaker, and which 1s * ananda 
wathout age and death’ Kau 3, 1, 2,3 and 6), 
Though man earlier Stra (1, 1, 21) Prana means Brahman, 
weare presented here with marks which do not exclusively 
pont to it. In the first place, the word * prajiatma” 
(ntelhgeat Atman) as an adjective negates the meaning. 
of praga as ordinary breath, and the reference to * maf 
meaning Indra bumeelf as the object of devotion negates 
the highest Atman too In other words, prapa meait 
the divinity of Indr himself Secondly, the reference 
to prana as the cause of the movement of the body indicates 
that prina means the breath Thirdly, the reference 
the * speaker "and not to speech as the object of meditation 
makes the word refer to the individual soul As 9} 
to this, the description of prina as intelligent 


Loan, 


Tf the parvapakym chonses to understand thereby 
the ordmary breath because it 13 the well-known meaning,” 
then we reply that prina must mean Brahman, sf all thingt 
are to he duly conadered. To hegin with, Pratar 
Bfer foc. boone HEvieTn seict Hatt good pote 
alone but for man as such It seems highly smproba 
that the highest good should he of the changing 
of priya It cannot be achieved by any means 
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(Mu. 2, 2, 8, Cf BG. 4, 39). Haw can ait which ss 
nomintellizent be intelligent, unlese it 1s identified with 
Girhaan? Besides, the characteristic marks of * bliss," 
‘immortality’ etc which come at the end of the passage 
gannot be fitted with the nature of any other thing or 
being, except the Brahman Pram again is spoken of 
as unfected by good or bad actions, but 2s responsible 
foc making men do such actions aa wll lead them (as he 
Iikes) ta higher or lower warlds. He 1 described 2e3in 
as the guardian, the King and the Lord of the world (Raa 
3,6), From ali this, itis clear that Prana means Brahman 


a TRATANA TA AqertorstangaT MEAT! VS 
[Ni—not ; vekguh—of the speaker ; demopadeéat—because 
af reference to himself. cet —if so; ahyatma—sembondher 
bhitmi—references ta Atman bempe numerous; hi 

damn —Decanse i tins J 


Ie wne sam tHat Paya Doms NoT (INDICATE 
BXaHMAN) REGAUSE THE SPIAKER RSTERS TO HIMGEL? (WE 
REPLY THATIT 18 NOT 80), FOR HERE (¥-€.1N THIS CHAPTER) 
Rerenmnces TO ATMAN ARE NUMEROUS 29 


It may still be contended by the pirvapeksa that 
masmuch as Brahman 3s descthed as "without spec 
ot mnd* (Br 3, 8, 8), and as such cannot be aad to be 
the speaker in the leyend of Indra and Pratardana, aod 
snasmuch as, on the contrary, Indra, the speaker, mentions 
bumself as prina, as the intelliyent atman, and asks Pra 
tardana to meditate on him, prana cannot he Brahman. 
Besides, Indra has praised fumself for having lalled the 
three-headed Brabmin, Visvariips, the son of Tvayta, and 
for having strewn before the wolves the bodies of Rersons 
who have renounced the world but are averse to Vedas. 
Prina means ‘power ‘ and xt 18 well known that Indra 1s 
the deity of power: and if there be any deed of power, 
people call it the ‘deed of Indm* All these things 
‘are not porsble in the case of Brahrtan which ts 
without body That Indra calls bumself as prajtiatma 


2 VEDANTA EXPLAINED 


is in keeping with the unobstructed bnowleds= of 
‘The highest pood of man way be inferred fram the poution 
of Indra himself as deity and at the object of devotion, 
Asa deity, he is uot affected by action ; as 2 resident 
heaven, hehas amanda; and aslasting tll the end of the wm 

verse he can be eaid to be without old age and death, So, 
Prana must mean the soul of Indra and not Brohmen. 


is not a tautologous ition, we must mean by prane 
the inner Atman wi is got the power of bestow 
or taking away the life, and nota particular deity which 
comes into bemy in course of time. It ic this peaja m 
the sense of Atman that is described as the nave round 


the * Atman uw the omnuscient Brahman” (Br 2, 5, 19) 
whereby we can say that Prape 1s nothing but Brahman, 


Why then has Indra made a reference about hums 
To ths the Sutrakara replies 


RSET TEM WaeTAA | 2° 
{Sestradzsey2—as desenbed m Srut, tu—but, ubadese 
wmstruction , Vanadevavat—hke Varnadeva } 


Aa nt THe case or Viwaveva, THE TATE 
(ape sy Inpaa apour wnaetr 1 DUE) TO INT 
ENOWLEDGH As DmcRIBED mN SauTL. 30 


Just as the saint Vamadeva sad about humeelf aftet 
having realized the Bohman that he was the Mana and 
the sun (Br J, 4, 10), even so, Indra can be said to have 
instructed Pratardana to know am only, because he bin 
self must have first realwed that hewasthe Atman Th 
intutive knowledge, must have come to him on accouml 
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of spiritual efforts like dravnaz and manana dene in pre- 
mious hyes But this much ts certain, that ‘whoever amon; 
the pods realizes the Brahman, becomes the Brahman’ 
(Br 1, 4, 10) The reference to the slaying of Tvastr’s 
tantsnot somuch to glorify himself as to extot the vyfiana, 
‘the intuttrve knowledge of Brahman In order to em- 
phasse this very point, Indra tells mmedhately after 
wards that “not a hazr ‘of hrs” ss harmed, in spite of the 
horrible deeds * done by him, simply for the reason that 
be had become ‘one with Brebman* Nay, Indra telle 
us further that no other person too, who reales Indra 
(inthe same way in which Indra had realized the Brahman) 
would in any way be robbed of bis moksa for having com- 
matted horble deeds (Kau 1,3) So, the object of know- 
ledge which 1s praised by Indra is not his own seff, but 
the Brahman alone, as mentioned am the sentence, * Iam 
Prana, the prayfiatms.” 


der earat Taerattitengiente 
aaa | 23 


[fva-mulhyaprina-hngie—on account of sgns of soul 

nef breath , na , sb cet , na , uparand trawdhyat— 

Because of threefold meduanon, a frstarust—heiny accepted, 
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17 Tr BB SAIN TRAT (BRAYMAN) 1b NOT MEANT, BECAT 
UME TH CHARACTERGTIC X4ARKS OF JIVA AND THE PRINCT 
¥AL PRAYA (AUR MENTIONED), (WE SAY) NO, BECAUSE 
(vemRx WouLD RESULT) THLE TYPES OF DEVOTIO! 
OUR view) Is ACCEPT:D (ELSEWHERE); AND BECAUSE 
(CHARACTERUTIC MARKS OF DRAHMAN ARB) CONNECTED. 31 


The pirvapaksin may stell znsict on saying chat though 
may not be any reference to Indra asa deity, the 
feference to the * speaker’ as the object of knowledge 
18 clearly a reference to the individual eoul, and not to 
Brchman  Stmilarly, the reference to print or the in 
telagent dtman as the cause of the support of the body 
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1s the reference ta the eee Prina itself The p 
of the principal and the lower primas tells us the 
truch When the lower pranas,1e the speech, the 
the earand themmnd, became dejected toseethe impending 
fall of the body as the principal prana wae about to depar 
from it, the lacter came forward and said to them, 'Dp 
not be GEE itis I who poe nets fivefold, 
and support this body * (Pra 2, 3) the priya m 
he sai is support the body, because it first sup 

the intelligent jiva and the sense organs, which are 
instruments of the itelligent bemg, and so prapa t 
may nightly be derenbedas * prajfatma’ Whether p 
as the same a8 the mdrvidual , asin the Sruti * ¥ 
18 prapa 1s prayiia, and what 1s prayfia 1s prana' (Kau 3,3) 
or diferent from it, as in the Sruti * together they In 
in the body and together they depart * (Kau 3, 4), th 
words ° prina and" prayilatma’ may mean the indivi 
soul and the principal hreath separately or taken tor 

by *prina’, on the other hand, we mean B 

then who would depart from whom? So, prana n 
mean ether the mdividual soul or che principal breat 
of may mean both , but, i no case, it means Brahman 


‘The above snterpretation, we reply, 15 wnadequa 
because it would mean that three kinds of devotion af 
recommended in one single context That it 18 one ai 
context 1s clear from bow the passage begins and ends 
‘Know me alone, meditate on me as Life and 
tality, for Iam the prana and the mtelhgent Atman, 
the beginning of the passave, and that * priina 1s 
the intetheent Atmin, the gnanda, and r= without olf 
ageand death,’ as theendof the passage As the beyrantt 
and the end of the passage are one and the same, it 
natural to suppose: that only one kind of devotion 1s men 
toned, and not three And whereas the ten bhiitamal 
and the ten prayhamatras, or whereas the senses and 
objects have their support in Brahman alone, the 
tensne marks of Brahman including the word * pri 
san hardly be ascninble to the jiva Beaides, the 
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ference to the * highest Good” of man in what Pratardana 
asks for points co Brahman alone The function of prana, 
again, an supporting the body, bemg itself due to the 
nt ascribed env the latter As the 

1 » “no one lives hy the up-going prina or the 
down-gomg apina, but hy Him, the Other, m whom 
they take their support" (Ka_2, 5,5) Agar, the state- 
meats, *J am Brahman,’ * Thou art that,’ mdrcace that 
the jiva 1s not essentially different from Brahman On 
the contrary, Brahman itself 1s known as the jiva, and as 
the doer and emoyer of actions on account of tbe hmtmg 
aduncts of budldh etc So, the mtention of sentences 
hke “Know the speaker ete* as to direct the mnd on 
the Brahman by casting away the distinctions of upidhus, 
and therehy make the individual soul come face to face 
with the Atman and to show that it ts the same as the 
Awan That the sivatman which 1+ mvalved in speaking 
and other activities 12 Brahman itself 1 clear from another 
Sun ‘That which 1s incapable of bemg spoken by 
speech, but which enables one to speak, know that alone 
ai Brihman , not that which people worship * {Ke 1, 5) 
Finally, madequate is the argument that prana does not 
miean because prana and prajhatma are sud to 
be separate, though together they live in the body and 
together they depart irom st For buddhs and prana, 
beng the sources of cognition and activity, and being tbe 
upadhis of the Atman, can very well be spoken of as 
seperate from each other But the Atman, beng non 
differentiated i ita nature in spite of the two upadhis, 
the upidhas ton, an the light of this oneness of the Atman, 
may be identified as in’ prapa 1 praia” 


The Vettikaras explarn the latter part of the Siitra 
ma diferent way According ta them, there 18 no logical 
flaw in stating along wath the charactenstic marks of 
Urahman, also those which belong to the jiva and the 
principal prana For they hold that the devotion to 

ints recommended under the three aspects of prana, 
Prajfia and Brahman itself The meditation on * hfe, 
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jmmortikty ot the *ukeha’ (sinctly on *uteha” a 
which causes the movement of the body) refers to 
Prina aspect of Brahman The priya aspect stands 
Rymbolically foc the jiva ‘The prayia or buddbt hax 
Tama and rapa (words and meanings) as the obyecte of 
inowledge , the nama beng created by speech, and 
rripa by the sense-organs _ It 1s the jiva, in ahort, who 
Tab rclos of his intellect makes tse of his organs of te 
and action, and thus experiences the vanous obj 
(Kau 3, 4,5). As for the devotion to Brihman it 
it consists ut the cognition thet Priya or the B 

3 the ultrmate support of both the senses and its object 
‘As the portion of the wheel at the circumference tal 
its support on the spokes, and as the spokes take th 
support an the nave, aimularly, che objects are depend 
on the senses, and, the senses in their turn are sea 
for their suppoct on the Prana (Kau 3,8) Thus, 
slone 1s the object of devotion, whether in its own 2 
oc in the form of its two upadkus of jiva and pram, 
the Chindogyopamsad too (3, 14, 3, Brahman 1s 
commended as the object of devotion in the form of a 
of its upidhus. *He 1s of the form of mind, priya 
tus body* Thus Brahman alone 1s the ene to 
of the section, because, in the frst place, the begrnnny 
and the end of the section are the same, and secondly, 
the charactersstic marke of prina, prayia and Brahmae 
are present 


Adhaéya First 
Pada Second 


{ada oftvartrermy | (-<) 


In thefirst pada Brohman has becn shown as the catise 
af the origin, subsistence and dissolution of the world 
including akaga and other elements Jt may be 
therefore that we have also pamted out by way of im 
plication that Brahman postesses the qualities of all- 
pervedi etermty, ommniscience, and of beng the 
Atman of all It was further pointed out that all those 
Vediinta passages wherethe characterstic marks of Brabman 
were clearly manifest, but about which there was some 
doubt on account of some words which ordinanly do 
fot mean Brahman, referred to nothing else but Brahman 
Now an the second and the third padas, we thall be 
concerned with certain other passages which too are 
doubtful on account of their riot contarning im them 
characteristic marks of Brahman In the second pada, 
we shail deal with Brahman as the object of devotion, 
andsn the third, with Brahman as the abject of knowledge. 


wis sfraetara | 


[Sarvatra—everywhere, pranddha-upadelst—what 1s well- 
Known beng told } 


Brcause WuaT ™ WELL-KNOWN VERYWEERR 1B 
Insraucren (BRARMAN I8 THE OB}ZCT OF DEVOTION). 1 


ina of the Chindogyopamged, we are 
told that after death man becomes that to, which he 1s 
devoted im this Me He 16 therefore asked to mechtate 
with 2 composed mind on the Brahman, which t= vertly 
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all this world, and which is the cause of the ong, 
movement and the end of this world, and ix not af 

by dese, anger, etc. He should perform the 

ie. he should meditate, because “the Atman, wl 
consists af mind and of prana a ita body, is res 
dent,” (3,14), The doubi: which arises here is wh 
what oonssts of mind etc. and is the abject af weditate 
as the individual saul or the Brahman. 


According to the pirvapaksin it is the individual 
soul ; for st 15 the ruler of the body and the senses, afi 
its connection with the mmd and pri well-knat 
Brahman, on the other hand, is said to be "pure, wi 
pripa or mind * (Mu. 2, 1,2). Thereference ta Brahanaii 
the have menuoaed pascage of the Chandogya ve 
* All this in verily the Brahman," fs not witha view i 
indicate the devotian ta Brahman. but to urre the man 

Bu mind calm. For in the one, homogenea’ 


One and the same sentence cannot at once enjoin 
meditation on Brahman and the calmness of 
The sentence 'He who consists of Baer, follo 


or devotion 1s the individual soul suggested by the charac 
censtic marks of * mind * and ‘ easement P 
ton that "he 1s the doer of all actions, and that all 
desires belong to him’ (Cha, 3, 14, 4), 1s also applicab 

to the individual soul, though not actuallyat any part 


Beudes, there are mentioned two more charactenish 
marks of the jiva in the Srutr ‘Thx Atma, which 
smaller than a grain of rice or of harley reades 10 
heart’ (Chi. 3, 14, 3) This lodgement im the heatt 
and the mmute nature can adequately be said to bela 
to the fiva whose swze can be compared to the pout 
goad, they are not the marks of the Imitless 

No doubr, the Atman ss unmediately afterwards describe 
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as ‘greater than the earth etc,", but this greatness too 
can be sad to belong to jiva ina secondary senee, memuch 
as the mmute jive becomes as great as Brahoan when 
it attams moks; ‘The use of the word Brahman in the 
end of the passage, * This ts Brahman’ (Cha 3, t4, 4), 
can also be sud to refer to jiva because the pronoun 
paints to nothing else but jiva , and the word "Brahman * 
may be suid to dicate the future status of the emancipated 
ja 

Tothis porvapaksa, our reply is that theobyect of mech- 
tations Brahman alone, hecause the meaning which ss attet- 
bated to the word ‘Brahman’ an the passage ‘al] this s« 
Brahman etc" 14 the same meaning, which has been taught 
hy all the Vedinta~passayes viz. that Brahman 1s the cause 
af the world. If we are not to avoid the topic under 
discussion and tuen toa new topic without any cause, 
it seems appropnate that the Brahman epoken of here 1s 
qualiSed hy mmnd, prapa and lustre. It may be seid the 
word ‘Brahman * is used, not for it own sake, but for 
the ike of making us aware of the calmness of mund that 
ts recommended afterwards But it should be noted 
that the relative pronoun ‘ which *occurnng in the dis- 
solution of the compounds ‘manomaya,” and * pranuéarira’, 
rg that which ix qualified by che upadhi of prana as body, 
refers to the proximate word * Brahman” alone in the 
Previous sentence The word denoting jiva, on the 
other hand, 1» neither proximate nor anywhere directly 


Raigaqaready | 2 
[Viwakpte—worthy of be narrated, gusta upapatteh— 
pale heap aan ea 


ANb wEcAuse QUALITIES WORTHY OF BEING NARRATED 
ARN AVAILAnLE (IN THE CARE OF BRAIDMAN ALONE). 2 


Now the quakties which will be useful for man 
am bis meditation are such qualities which can belong to 
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Brahman alone. ior example, the quality of wtp 
sankalpa belongs to Brahman or the highest Al 
‘on account of its unobstructed power 1m translating: 
deaire of creating, maintaining and diesolvine the univen 
ito an actuality. Similarly the Atman ts mid tp 
“free from sin’ (Cha. 8, 7, 1); Brahmen, agun, ié wud 
be * Itke akia ’ on secount of its omnipresence , ite bei 
* preater than earth’ points to the same fact ; thatitis 
* cause of all activity * and ‘ of all desires * (3, 14, 4) a 
agam the Brahman itself Grahman is the inner Atma 
all, and so the upadhis of mind and prara toa can k 
sad ta helong to Brahman Hence it is thet Srut ant 
Smyo vay about drahman: “Thou art womun, 
art man; youth, muden and an old man walking by te 
aad of his stick, all art thou ; with thy face turned ineps 
directian, than r+ bee an all things." (Gve 4,3) MN 
81 bands and feet everywhere, with eyes, heads, moutl 
ears everywhere, it stands supreme, having engull 
all this' @ G 13, 13) _ The only difference one ca 
pomt out 1s between a Srutt which refers to mir 
oF Brahman, and a Sruti which refers to seg 
man Niryuna or pure Brahman xs described g 
“without prina, without md, and as beng wh 
(pure}’ (Mu 2, 1, 2), aguna Brahman, on the 
hand, 1s desenbed ax" manomays,” * praméinia’ € 
(Chi. 3, 14, 2) 


fAnupapatteh—bemg not evalable , eu—but , nut 
sarirak—embodred one } 


Bur as (rem Quauiries mrenpe TO. BE RXPRD 
DO NOT BELONG (ro jIvA, TRE ATMAN DENOTED. 
MANOMAYA' FTC.) SNOT THE EMBODIED ONE 3 


The present Sitra is intended to show that nasmt 
as descriptions such as, ‘he whose purposes are 
to come out true, who re like akiisa, who 18 without sp 
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and other senses, who 1s ever content, who 1s greater 
than earth, “are apohable only to Brahman, and cannot 
be made applicable to the jiva ar the embodied soul, 
the qualities like * manomayatva* etc too da not belong 
to the soul thet resides inside the body No doubt, 
God also reatdes inside the body, but he not sumply 
inside but outerde as well and x all-pervading, as 16 clear 
from the Srut. ‘He is greater than the earth, greater 
than space, eternally present everywhere lke akiéa* 
(Chi. 3, 14,3) The jiva, on the other hand, resides 
ywthin the body alone, because the body 1 the only 
place where be can expenence the effects of hrs actions 
in the form of pleasure and para 


wiwieTtarer | 8 


[Karma—activsty , kartr—agent ; fat—bemg men- 
toned ca—and 

AND BECAUSE THE AGENT AND ACTIVITY ARE 
(seranarety) MintIONED. 4 

The word ‘him’ in the passage, “When 1 shall 
have left this body, I shalt obtain hum * (Cha. 3, 14, 4) 
refers to the Atman or Brahman aa the object fit to be 
obtained by meditating upon him and as possesang the 
qualities of * manomayatva’ etc, The object of meditation 
1s thus clearly stated to be different from the meditator 
or the jiva andicated by the words *I shall obtatn.” One 
and the same thing cannot be the subject and object, 
and hence the jiwa, which 1s embodied, cannot possess 
‘the qualities of * manomayatva ” etc, nor Brahman which 
Possesses these qualities be the embodied self 


UL 
[Sebds—word , vifesat—hemg spacally used} 
Ox accounr or WoxDs ENG xcInoaLtr wD 5 
In another passage deahng with the same 
we read that this gol Peston rane the sncivaal 


ve 
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soul, and 1s like the of nice or burley ot of canary* 
{Sat Bra, 10, 6, 3, 2) Here the Brahman mdicated hy 
the word * person *1n the nominative ts distinct from the 
{iva indicated by the locative Hence, the being possee- 
Sing ‘manpmayatva* ete cannot be the embodied soul 


aaa § 
{[Smyteb—on account of smpts , ea—and } 
Ano on accounr or Sugrt 6 


There 18 the evidence of Smgti too for Belding that 
the highest Atman and the embodied soul are different, 
For snstance the Bhagavadgit’ tells us that ‘God, seated 
as he 1s in the hearts of all ge, moves them al] by his 
magical pawer, a8 af they were placed on a machine * (18, 
61) It may be sud, no doubt, on the strength of both 
Sut: and Smrt:, that there 2s “no other seer’ but the 
Bet Atman (Bn 3, 7, 23), or that the *Knower of 
all these bodies * 1s God alone (B G 13, 2), and so tt 
may be pomnted out that the embodied soul 1s not different 
from the Atman Thisis true mmdeed But just as the 
unkmited ikaa appears Imited on account of the upadhie 
of ars and vessels, sumlarly, the Atman ¢ spoken of by 
the ignorant Perle as embodied, on account of the 
upadhis of the body, the senses, the mand and intellect 

So long as there has not dawned the consciousness of the 
Atmanic unitive Itfe, there exsts the practical difference 
between the objects of actryity and the agents But 
the moment one realzes the Atmanic hife of unity 
which 1s contaned in the advice ‘Thou art that (le 

Brahman), 'theretsanendtoall tbe practical view of the 
world and sts distinctions, like bondage and mokea. 


pT TT A a RTT HAT 1S 
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Je rr sam THAT (BRAHMAN B) NOT ArERRED 
AECAUSE TH ABODL I MALL AND % 50 MENTIONED, (we 
REPLY TRAT IT Is) NOTSO AECAUME (BRAINMAN) 15 TO BE MEDI- 
‘TATED THUS; AND LIKE AKAGA (Titls 1870 BE UNDERSTOOD) 7 


‘The argument of the pirvapaksa, (as noted 1m Sitra 
1 also) that the reference to the small abode of the heart 
and to the very «mall size of a grain of rice of barley, 
would naturaily point to the jiva and not to Brahman 
which 1s all pervading, deserves to be examined a little 
Tt 1s true that a small thing like the embodied 
soul cannot be sad to be amn:present , but the emnir 
ptesent Atman can be said to occupy a small space in 
order to mtisfy some purpose The ruler of the earth 
may also be called the ruler of Ayodhya a part of 1t. 
Similarly, the antellect of man can concetve the existence 
of the ali-pervading God within the lotus of the heart, 
and plesse Him by meditating upon Him Just as 
the worship of the stone of galigrima stands for the worship 
of Har, even so Gad 1s represented as occupyng the 
heart for the purpose of devotion Or, just as the 
allpervading akiéa 1s said to occupy the eye of a 
peedie, even so with Brahman Ibis to be remembered 
however that the abode and the small stze of Brahman 
have meamng only with reference to devotion , otherwise, 
from the view-pomt of Brahman they are unteal This 
consideration will dispose off the possible argument that 
Tike parrots in different cages and with diferent periehable 
bodies, Brahman also may be mpermanent because it 
reades sn different hearts and 1s likely to acsume diferent 
bodies But the abode and the size: beng both amayinary 
Brahman 1s free from this defect 


initiates a Herq | < 
[Satbhoga przpng—to have experience , rtr—so , cet—if; 
tna, varteyyat—hecause of difference } 


Te tr ax sto THAT (BECAUSE THEJTVA AND BhatMaAN 
AXE ONT) THRE MAY AZM BXPERIENCE (OF ELEASURE AND 
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PAIN FOR BAAWMAN ALSO), WE 4AY NO, AS THERE TG 
DIFFERENCE IN THE NATURE (or THE TWO). 8 


‘The parvapaksin may say that inasmuch as the alle 
pervading and Gentient Brahman t¢ an the hearts of al 
beings and 1s identical with the jiva, tt too must experie 
ence the pleasures and pains of hfe. If there @ “no 
other knower than the highest Atman * (By 3, 7, 23), the 
plearures and pains of sarhsira do belong to the Brahman 
1 


In reply to this we say that there 15 no logical com 
nection between Brahman’s residing in the hearts of ail 
and its being made the subject of pleasures and prune 
For there is difference hetween the embodied soul 
and the highest God While the former acts and 
reaps the fruits of his acts, acquires merits and dementts, 
and becomes subject to pleasures and pams, the latter 
has the opponite charactenatics, such as bemg free from 
wns, and from pleasures and pans If mere proxmuty 
of things were to produce similar effects, kaa also vail 
hegmn to burn on account of its promity with fire 


Those who believe that the mdividual souls are many 
and all-pervading, may contend that the soul of one man 
will aleo be inside the bodies of other men, and so the 
pleasures and pains of one will he yced by the 
others Our reply is that a particular man becomes 
bes to pleasures and pains in his own body, because 
he has got that body as the frust of hts actions, and not 
because of the prommity of ius rou! or body with the 
souls or bodies cies men. 


Let us farther inquire of the piirvay as to the 
source of his information that Brahman wall become subject 
to pleasures and pains on account of its indentity wath 
the individual souls If it 18 the Sruts pastages such a8, 
“Thou artthat,” “Iam Brahman,’ * There1sno other knower 
but the Atman,’ chen you cannot accept or reject 
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authonty as you please. The Sruti sentence * Thou 
art that, as a matter of fact, removes the posabihty of 
the individual soul itself being subject to pleasures and 
inasmuch as 1t teaches us that the soul ts nothing 
t the sinless Brahman Where then ss the possibility 
of Brahman being subject to pleasures or pains? If, 
on the other hand, the knowledge of the pirvpaksin 1s 
not due to Sruti, we have to tell him that the individus] 
soul becomes subject to pleasures and pains o0 account 
of norance in him, and not because the pleasures and 
pains are in any way connected with Brabman Just 
asthe tky, which has really no physical surface or 
colour, 15 sard tohave a blue surface,even sa the Satrakara 
says that 1t may be conceived through sgnorance thst the 
embodied soul becomes subyect to pleasures and pains 
From the wew point of true knowledge, however, the jiva 
and Brahman are identical, and so both are free from 
‘nns and from pleasures snd pains ‘There is a fundamental 
difference between ignorance and knowledge And so 
there will be no connection between the identity of jiva 
and Brahman apprehended through knowledge, and 
experience of pleasure and pain apprehended through 
ce God can never be magmned to hive any 
connection whatever with pleasures or pains, 


2 matey! te) 
FT FETE |< 
[Atta —eater + caracara—movable and rmmovable, graha- 
‘pait—bemg taken } 


(Tre Arman i) rae eATER, FOR (He 18 MENTIONED 
48) TAKING IN WHATEVER 1s MOVARIT AND REKOVASLE 9 


‘A passage in the Kathavalh (1, 2, 25) ratees the ques 
ton ato ako may be there, “whe knows the dwelling 
Place of Him to whom the Brahmanas and Kettriyas are 
bat food, and death ateelf 1s like the sprinkling (of ghee) 
on the food.” ‘Thus implies that there must be some 
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eater, But there arssea the doubt as to whether the eater 
as the fre, the individual soul or the highest Atman: 
for a discussion involving questions and answers ter 
recap elioe three we ai bien deetacme Usage 


According to piirvapaksa, the eater must be the fire 
as is mentioned by Sua (Br 1, 4 6) and as 25 known 
by every one in ordinary life Or if the mention of fire 
38 out place im a metaphysical discussion and as the fre 
aa only the destroyer, the eater may he the indrvidual 
soul. Jt cannot be the btghest Atman, because as the 
Mundakopanigad tells us," One of the two eats the 
sweet frat, and the other merely looks on without eating” 
(3, 1,1) Fhe Atmanalone must be the eater, we reply 
For there can be no other being except the Atman who 
will consume or absorh m himself the whole movable 
and immovable world as his food No doubt the two 
castes of Brahmagas and Keattrryzs alone are mentioned 
as the food , but these two being the best things of ail 
stand as representatives of the whole world as food, 
and the ghee of death which ts sprinkled over the food 
charactenzes the world as pertshahle or consumable by 
the Atman Ie may be sard that the Atman ts merely @ 
“fooker on ‘and no eater, but the context of the passae 
in the Mundakopantad shows by way of contrast, 
that the Atman, unlike tbe jiva, doer not become eubject 
to the effects of actions. The passive does not am 
at denying the absorption of the world inco the Brahman 
for like creation and subsictence, absorption too of 
the whole world into Brahman 1s declared by all the 
Vedinta-passages Therefore, the eater 1s Brahman alone, 


TRUITT | to 
[Prakarendt—ownng to content ; ca} 
AND oN ACCOUNT OF THE TORIC UNDER DuCUBSION. 10 


pie passage that the ' Atman 1s not born, thatzt 
does not die * (Ka 1, 2, 18), and the passige quoted in the 


apuyiya 1 PA. sf IL 87 


last Siitra indicating the knowledge of the Atman as 
exceedingly difficult to acheve, show it clearly that the 
topic r discussion 16 the Atman. 


& qeraiterftrerny | (8-82) 
el witerarerat RE wea | 8 
[Guhirh—into cave, pravighats who heve entered, atmdinaw 
the two selves, hy—for, tat, darSanit—being mentioned } 


‘Tur TWO WHO HAVE ENTERED INTO THE CAVE ARE 
Rowan (im J1VA AND THE ATMAN), FOR (THEIR BEING 
OF THE ‘AME NATURE) If SEEN (BY NUMBER BZING 
wmNTIONED). 11 


Jn the Kaphavall, we read that * these two who 
taste the frurt of truth, and reside in the world1 ¢. the hody 
which they bave acquired by good deeds, and wha have 
entered the cave of the heart, the excellent seat of the 
Brahman, are like shade and light This 1s what 
these who know the Brahman say, as also those 
house-halders who keep the five fires or those who are 
typiciketa * (1, 3, 1) 


‘The question that arises in this connection 1s whether 
these two are buddhi and jiva or the jiva and the highest 
Auman. As a matter of fact, hoth the alternatives are: 
possible We read in an carer pase es 4, 1, 2) 
that Nactketas asks Death to tell by way of 
granting ins third boon whether there 1s not auch a being 
a jiva whos different from body, senses, mind and buddit 
and who takes a new birth after death This means that 
an the present passage too, buddhi and jiva are intended 
to he diferent and hence referred to as baving entered 
into the cave Or it may he that the two are the jiva 
and the highest Atman Fora question regarding the Ingh- 
est Atman also has been previously asked viz, to tell him 
that which 3s diferent from ment and dement, effect 
and cause,and the pastand the future (Ka 1, 2,14). 
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Now someone may say that there is, as a matter of 
fact, no question or doubt to be solved, because there 
ws no posslukity of either of the two alternatives In 
the first place, the attribute of ‘drinking the truth’ 
(gtapina) or * tasting the fruit’ cannot be predicated 
of the nonantelligent buddhi, though it can be 
predicated of the jiva. The attribute bowever us stated 
to belong to both of them and not to one only There 
fore, the two beings who have entered into the cave 
cannot be buddhi and jiva. Secondly, they cannot be 
the individus] soul and the Atman, for the latter 1s spoken 
of as merely a looker 00 and not az an exter (Mu. 3, 1, 1). 


‘The question or the doubt mentioned above can- 
not however be thus brushed aside It does exist For 
just as a group of people is spoken of as having taken an 
umbrella, even though only one of them has taken xt, 
simularly the two are mentioned as * drinking the truth * 
even though one of them 18 actually doing so. ‘The 
duaj form of the verb “drink ‘ (pibantan) meaning thereby 
that there are two beings who perform the act of drnking, 
can be explamed as having reference to the jiva who 
actually mates (drinks) the frusts of actions and to Iévara 
who, in spite of his fookmy on merely without eating, 
as sand to drank because be makes the jiva dunk, The 
cinef of the cooks, for mstance, 1+ sxid to cook even thou! 
he ats alent and makes ite subordinate cook. 
the dual form of the verh may refer even to jiva and to 
the non-ntelligent buddhs, for like a cook, the fton-sentient 
fuel also 1s spoken of as cooking the food Hence sn 
ee of both the alternatives, there 1s room 

te 


The pirvapaksm ts in favour of the first alternative , 
the two agents referred to are the individual soul and the 
buddht. The reasons be gives are | In the first place, 
at as the cave (whether we mcan by it * body * ot * heart?) 
wherein they have entered The cave bemg a small 
and a specul place, xt will be more appropriate to think 
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of fintte agents as hawng made the entry than to think 
of the ininite and all-pervading Brahman Secondly, 
the words ‘in the world of good deeds * have defimtely 
a reference to buddht and jiva which are within the sphere 
of karma, but not to the highest Atman who does not grow 
larger by merst, nor does he become amaller by dement 
(Br 4, 4). 23, And thirdly, like shade and light, they 
are opposed to each ther im bemg intelligent and non- 
anteliyent 


To this we reply thet the mention of the number 
“two” makes us aware, i the first place, that the two 
bemys must be of the same nature And when one of 
them (as even the parvapaksn says) 1s the pva, then the 
other alzo must be zn intelligent being, and so, itis no 
other than the highest Atman A requires another 
bull as its compamon, neither horse nor man Buddha 
and jiva beng disparate in nature, the relation of the 
subordinate and the superior ir merely external to them) 
Between the jiva and the Atman, on the other hand, 
there is the wternal relahon of intelligence. It uw present 
in both and 1s mdicated by *rtapana* That a special 
local position of the cave of the heart has been ed 
to the ommpresent Brahman 1s also, im the second p 
quite appropnate It serves the purpase of meditation, 
0 that we should have a clear vison of the Brabman 
Smit and Smpti, too, speak very often of the Atman 
as residing in the cave For instance, ‘The wise man 
leaves off both dejection and joy, when he comes to know 
the ancient Puruga hidden in the cave, etc.’ (Ka 1,2, 12), 
*He who knows hin hidden in the cave of the heart, 
m the highest akiéa, experiences all bles’ (Tu 2, 2); 
“Search for the Atman who hus entered into the cave.’ 
Stmilarly, in che third place, though the attribute of emsting 
tn the sphere of the results of good deeds, 1e of bengem- 
bodied, belongs to the mdividual soul only and not to 
Brahman, yet 1t can be said to belong to the 
too ina figurative way, just asa proup of menis described 
as one having an umbrella though only one of them has 
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at And lastly, the fiva and the Brahman being also 
disparate 1n nature are appropriately descnbed as shade 
Brliehe ‘The jiva 1s subject to sarhsara on account 
of avidya, while the Atman ts not because it 1s real. 
Therefore, the two beings who have * entered into the 
cave ‘are the mdividua] sou] and the highest Atman, 


Ray | 28 


[Viserurutt—becanse of distinctive qualities , co—and } 


AND BECAUSE THE DISTINCTIVE QUALITI=s {OF BOTH 
ARZ MENTIONTD, THOSE WHO HAVE UNTERED INTO THE 
GAVE ARY THE JIVA AND THE BRAEMAN), 12 


A subsequent ise of the Kathakopanigd 
(1,3, 3 and 9) speaks of the body as the chariot and the 
individual aout] as the chanoteer, Who 1s making hus journey 
through suhsira to the final release Another passage 
(4,3, 9} speaks of the highest Atman as the place of Vignu, 
and as the destination of the journey Sumiacly, in the 
passage already quoted Gn the commentary of the previous 
Batra) the jiva and the Atman ate distinguished as the 
meditator and the object of meditation All this goes 
to shaw that the two beings who have got distinctive 
characteristics and who have ‘entered into the cave’ 
are the individual soul and the Atman Besides, the 
general topic 1s of the highest Atman itself And agam, 
the reference in just the previous passage to theauthonty 
of those who have reclized the Brahman, proves that the 
subject’matter of discussion between these persons must be 
Brahman alone So, when one of the two beings who have 
entered into the cave ts the indvndual soul, the other 
must be no other than the highest Atman 


By parity of reasoning, the passage from theMu: 
paniged also (3, 1. 1) speaks abot the jiva and the 
Atman and not about two ord birds * The eating 
of the sweet frint ’ refers to the individual soul, and the 
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abstinence from eating and the intelligence required in 
mere Joaking on, refer ta the highest Atman, In the 
subsequent mantra, again, the same difference is shown 
to-exet between the two (Mu. 3, 1, 2).. The individual 
soul is represented ax mourning because he is infatuated 
by the wrong notion that he is impotent, while the Atman 
1s represented 2c the object of meditation, which 1 said 
to he the came af the removal af the grief of che jiva 
who meditates on it. 

A diferent interpretation of the passage from the 
Mungakopaniasd js alco possible, The Pagans 
Brahmaya, foc instance, discredits bath the interpreta- 
ions of the pirvapaksin 20 well zx of the siddhdntin, 
‘The two birds do not stand either for buddhi and jiva 
on the one hand, ar for jiva and Atman on the other. 
On the contrary, they stand for buddhi and the released 
soul The being which eats the sweet fruit is the sattva 
or the internal otgan by means of which 2 man dreams , 
and the bemg which merely looks on without eating 15 
the individual soul who, really speaking, 1s not theenjayer, 
but is identical with Brahman It 1s this meaning which 
as found to be correct even according to Sruti eee C 
eg * That thou art" (Cha. 6, 8, 7), “Know me also to 
be the Keetraytia or the individual soul" (BG 13, 2} 
The attrtbate of being an enjoyer has been simply superim- 
Posed upon buddhi, on account of want of discrmmation 
on the part of the soul of the difference mm nature between 
the two. Neither of them can he called an artor or en- 
Joyer, neither the non-ntelhgent huddhi, oor the 
on modifiable mdzvidual soul Besides being the product 
of avidyi buddh: 1s all the more incapeble of bemg an 
actor or enjoyer And yet, 1 181n the sphere of avidya 
that dualism exists, and ‘one sees the other’ as eley 
a dream But "when all this becomes the Atman, 
how ghould one see the other?" (Br 4, 5, 15) So this 
Passage as well as the one from the Mundakepanssad 
tell us that for one who has realized che Brahman, there 
qe end to all the distinctions of the practical worldly 
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@ siaefraeg | (¢2-20) 
Hae SITE: | CR 


[Arktara—Person within , upapattes—bemny available} 


Ten reason woram (rmx rem, 1 Braman) on 
ACCOUNT OF (THR CHARACTERISTIC oF BRAIKAN stING 
AVAILABLE. 13 


A passage im the Chandogyoy states that 
ig SEAN Eni oS 
the fearless, the smmortal, Brahman, If ghee or water 
1s sprinkled over the eye it 1s wiped away along with 
the eyelid” (4, 15, 1), 


According to piirvapaksa, the person mn the eye as the 
image of some person standing before the eye. Orit may be 
the individual soul , for it 1s he who sees the forme of oh- 
jects through the instrument of the eye: Bestdes the word 

Ztman* m the passage indicates that 1t must be jiva 
Or, agam, st may mean the sun, the deity of the sense 
of mght which causes the eye to see, as 1s clear from * he 
(the sun-deity) resides in the eye, by means of his rays" 
(Br 5, 5, 2) Quahtes Icke “immortahty* ete which 
are mentioned in the passage may be attributed to the 
deities 11 the sense that they hive far langer than men. 
The passige however docs not refer to the ommpresent 
God, because 3 specal place hke the eye 1s mentioned 
as if it 1s the seat of God. 


To this we reply that the person m the eye must 
be the highest God, . for the word Atman, panies 
in the Sruti* Thats the Atman,’* That thou art ‘(Cha 6, 
&, 7), refers pnmarly to God, Immortality and fearless” 
ness are repeatedly spoken of as his characterstica The 
eye too x fittingly ibed as hus restdence ; for just, 
as God 1 free from the stain of an, even so theeye 18 Hot 
stamed hy water or ghee Besdes He alone known 26 
Sarhyadvama, that 1s, ‘one towards whom all (vima) fruits 
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of actions go He xs also called Vimani, and Bharoani, 
that 1s one who distributes the fruits to'all, snd shines 
mall worlds (Cha 4,15, 2) Soxt te that the person in 
the eye 1s God stone 


sarafcenraares | 28 


{Sthana-dd—plece and other things , vyapadesie—heng 
mentioned, ca} 


AWD DEGAUSE PLACE AND OTHER THINGS ARE MEN- 
aoneD (The Es CAN a3 THM PLACE OF Gop) 14 


It 1s no objection to say thet the eye cannot bea fit 
phce for the ommpresent Brahman to reside ; for just 
ga the omnipresent akié can fill in the eye of s needle, 
evenso the Brahmancan residemtheeye The objection 
could have carried some weight, sf the eye alone were 
mentioned aa the place of residence The ‘earth’ etc. 
are slso mentioned aa ft places Besides not only place 
as mentioned, but forms and names also are mentioned 
as characteristics of Brahman which i realy speaking, 
deyord of names and forms His name 1s said ta be * Ut” 
and he is spoken of as possessing ‘golden beard’ (Cha. 
1, 6, 7, 6) The ascrption of s specul place, mame or 
form te the Nirguna Brahman is, 05 we have already 
seen, for the purpose of meditation 
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ether beng mentioned, 


oun, ca 


Anp necaunn TRE suru: (BRAHMAN WHICH TEAS 
NERY THY TORIC UNDER DEOUISION) ALONE 12 MENTIONED 
(arms, Tite PERSON IN Tie ete 1s BRARMAN ONLI), 15 


Asn matter of fact, there ought to be no dispute 
regarding the person in the eye being Brahman alone, 
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inasmuch as the same section of the Chindogyopamsad 
which deals in ite latter part withthe person i the eye, 
deals with the nature of Brahman and with the psth 
of Brahman as told by the Guru, in its eather or mm 
troductory part (4,10, 5, 4, 14,1, 4,15, 1-2) On 
bemg told by the fires that * breath 1s Brahman," Upakosala, 
the disciple of Jabila, said that priya being great he could 
understand that it was Brahman, but could not under 
stand how the sensuous pleasure and the elemental alcaga 
denoted by ‘Ka and ‘Khs’ respectively, were 
|, * What 1s Ka ts Kha, 


Upon sense-object contact, nor mere clementai akaéa 
which 1s non-sentient, 1 Brabman, but that a combination 
of Ka and Kha, one of them bemg substantive and the other 
adjective, 1s Brahman. In other words, that bliss which 
anses in the skafa of the heart, for instance, and which 
ts not transitary and dependent on sensuous objects, 
1s Bralinan and 1s therefore the ft object of meditation 

‘Thus xt 1s that the bhssful Brahmsn ss introduced as the 
topic of discussion in the beginning of the section. 

thts Garhapatys and other fires tell their own glory and 
say, “ This 1s knowledge eae ae and this sgain 
ts the knowledge of the Atman 8 for the path, your 
teacher will guide you’ ‘This means that ws 10 
toon for introducing another tape Add to this the 
words of the teacher, Jabila, * As water does not cling 
to the leaf ofa lotus, sono sin wall cling tohtm who knows 
at,’ which show that the person within the eye 1s the 
Brahman ttself, possessing che quslities af Sathyadvama 
and others It 15 clear therefore from the context, a8 
well as from the common characteristic of not bemg 
stained, that the person within the eye 1: Brahman. 
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[Sruts-upansyatha-gan—The path of one who has heard 
the Upamsads, abadhinat—heing mentioned. , ca—and } 
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Anp mrcAusr Tut (sAMn) PATH BY WHICM ONE WHO 
was HEARD THe U?anigaps (G02 AtTER DEATH) 
MENTIONED (MERE ALSO, THE FERSON WITSUN THE BYE 1 
Branman} 16 


The Praénopamyad (1, 10) describes the path of 
the gods. * Those who seck the Atman by penance, 
celibacy, futh and knowledge go (after death) hy the 
northern path to the sun This 1s the abode of the prapas, 
the immortal fearless and the highest support of all, 
reaching which none returns * The Bhagavadgita too says, 
“Those who know the Brahman go to Brahman after 
thea death by the path of Sre, light, the brizht fortught 
and the six months, when the sun 15 on the north * (@, 24) 
The same 1s the path of those, we are told, (Cha 4, 
15, 5) who know the person in the eye ‘Let people 

form obsequies for such 2 person or not, he first goes 
to the world of the fire, and thence to the sun, to the 
moon, and to the kightnmg A celestial being leads 
hom fortherhy Here to Brahman * it therefore 
follows that the person in the eye 1s no other than the 


Behman 
STS Fate | Go 
[Ansvasthites—beimg not permanent, asa*bhaviét— 
beng vmpossible ,¢8 «ra , etdrad—other } 


(Tur renson in rue rv 1) NO OTHER (THAN THE 
micazst AxMAN), BECAUSE (ANY OTHER BEING) 18 NOT 
PERMANENT AND BECAUSE (IT CANNOT POSES TIE 
CHARACTERISTICS OF THE PERSON IN THE evr) 17 


If the person in the eye were only an amage of some 
ong else standing before the eye, then the devotion to 1t 18 
merely impossshle, because the image wal last only so Jong 
as the object before the eye will last The mtention of 
the Sruti must be that the person an the eye 1s capable 
of beng sen by the meditator, and as euch must he 
located in his own eye, rather than in the eye of another 
Bat on the suppostion that the person 1 the reflected 
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amage, we have to remain eattafied with one of the two 
absurd alternatives Either the devotee has to meditate _ 
‘on the image of his own person reflected in the eyes of 
another (who must be avatlahle at any time), or be has _ 
to meditate on the image of anather ohject reflected in 
his own eyes Besides, as the Srut: tells us this image 
perishes along with the hody (Chz 8,91) in 
ather words, 1¢ does nat possess immortality, fearlessness, 
etc which are the characteristics of the person in the eye 


‘The jiva likewise cannot be the person in the eye, 
For it is vitally connected with the whole hody and the 
sense-orgins, and not merely with the eye Tt may be 
sucgested that this apples equally to the allpervading 
Brahman, if it 15 taken as the person in the eye 
we have to remember that it 1s for the sake of meditation 
that Brahman 3s conceived as occupying a particular 
place pete eye or the heart The jiva too, be 
image, not ss the qualities of smmortality, fear 
iesenca esac Nal coh earti fiva 1s not different’ from 
the highest Atman, hut so long as desires, works ete. 
are ascribed to it on account of avidy3, xt will continue 
i Ben be full of fear And beranee ie lacks 
¢ glory it cannot possess the qualities of sarhya- 
dvana and others ss 2 


The suggestion that the person in the eye may be 
the divinity in the sun appears plausshfe because the Srutt 
tells us that he resides in the eye hy means of his rays 
(Br 5, 5,2) And yet he cannot be called Atman, — 
rather he 18 undtman because he shines by the lustre 
of the Atman. As Snuti speaks of his origin and dissolu- 
tuon, he cannot be called immortal etc ‘The deathlese- 
nes: of the gods is only nommal , only as compared wath 
human hfe, they hve longer They derive their glory — 
from the highest God, as 1s clear from. ‘Through feat 
of the Brahman, the wind hlows, the sun shines, fire 
aod Indra do their work, and Death runs’ to kill those 
whose Ife 16 to end (Tat. 2, 8). 
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Hence the person in the eye must be the highest 
God alone And when it as said that he as ‘seen,’ it 
should be understood to mean that he 1s capable of being 
realved by those wha rely on Sruti, and that it bas the 
farther motive of creanng in the mind of the ygnorant a 
dese to" eee “him 

4 seqaieatrncy (t<-22) 

serateattartey wqAornear | t¢ 

[Antaryam—controller witlon, adhvdawva adygu—mn pods 


and others, tar-dharmavyapadesat—his marks bong 
mentioned | 


Tire cownontrn Or GOPs AND OTHERS FROM WITHIN 
(ie Tur ATMAN), FOR THE CHARACTERETICS OF THAT 
(Amway) ane wexrionsp, 18 


‘A. passage from the Brhadaranyakopamgad tells us 
that the being who lives inside this and other worlds 
and.in all bemgs, as well as inside the earth, the gods, the 
Veda, the sacrifice and the bodies of all, 11 mmoxtal and 
the atman, the earth does not know him, though st 1s his 
body, he lives inside and controls all (3,7, 1) Now whois 
thi antaryimin? Js he the Atmanor some divinity, or 2 
youn endnwed wath powers, oc a new being altogether ? 


The pirvapaksin may hold that the antaryamin 
wa new being altogether, inasmuch as the name used for 
it 15 not But it serves no purpose to suppose 
the existence of a thing whose nature 15 not known at 
all. The word, however, 1 not absolutely unfamilar, 
because 1t means ‘one who controle from wither: ’ It may 
mean, then, some deity ruling over the earth, etc.yforsuch 
adeity may have ‘ earth as its dwelling, fire as 1ts aight, 
and hghe as zts mind, etc.” (By 3, 9, 16), that 15, 2 may be 
endowed with organs of action and so become cay 
of ruling. Or the being may be some yorn who 1s able 
to enter within all things on account of his supernatural 
powers. In no case, can the being he the hgheat Atman, 

vt 
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because the Atman xs not endowed with body and sense 
organa which are necessary for ruling 


To tina we reply that the antaryimin must be the 
Atman , for the quality of controllmg all can belong to 
the Atman alone, who not only rendes within all the 
created things including gods, earth, etc , but is the cause af 
themail Immortality belongs to the Atman alone. The fact 
that the deity of earth does not know him, even thou 
he 1s inside, shows that the Atman 1s different from the 
deity The beings descrsbed in the passage as ° unseen” 
and‘ unheard,” indicating thereby that 1t 1s the Atman 
alone which is devoid of names and forms Supposing 
that the body and senses ate essential for the act of ruling, 
it posable likewise to suppose that the Atman 15, on 
account of avidy2, related ta the bodies and senses 
those whom he wants to control and rule As a matter 
of fact, by means of the unfathomable power of his maya, 
the Atman can contral all things, even though he bas na 
body To suppose that the Atman may necessitate 
existenceofanother bemg superior toit, and so on ad mfr 
nstum, is not relevant Por really spealang, there 1s DO 
diference between the individual soul and the Atman. 
So the internal rufer 1s no other than the Ateun, 


ay earaazaiierng! 3% 
(Na—not. ca—end , Smertah—found mn Smyts, atet— 
contrary to t, dharma—atinbutes, abhilipat—not berg 
‘nent 


Nor 18 (PRADHANA) As THOUONT BY (THR SANRAYA) 
SMRTI (THE INTERNAL CONTROLLER), FOR CHARACTERBTICN 
NOT EELONGING 70 (PLADHANA) ALZ MENTIONED MERE. 19 


‘That pradhina 1 not the cause of the world has af 
been shown while dealmg with Sata 1,1, 5 We deal wi 
pradhina here again, because a follower of the Sankhya 
may my that as the qualities of ‘not being 
or being devoid of form etc’ belong to prdhana 
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well, the pradhna may be considered athe antaryamin 
Asthe Manu Sati sys the peadhing "is not dicovered 
by inference, nor is perceivable by the senses, but being 
unconscious lies spread in ail directions, ss 1f m sleep 
(1,5) Theattribute of beg the controller may belong 
to it because it 1s the cause of all. 


To this we reply that this 1s not posstble, because 
qualtes not belons to pradhiina are mentoned as 
helonging to the Atman The pradhina cannot be 
teen , nor te it able to see because it 18 ap unconscious 
dement On the other hand, in theconcluding sentence 
of the section dealing with the antaryamin, the Atman 
ischaracterzed as “unseen but seeing, unheard but bearing” 
unthought of but thinking, and paLiowaleae cneies 
(By 3, 7,23) Besides the word’ atman’ cannot beapplied 
to the unconscious pradhans 


The opponent may take a turn and say, if not 
pradhina, then let us suppoce that the mdividual sou! 1s 
the antaryioun , st 1s conscious and ss therefore the seer, 
the hearer and the thinker, 1t resides inside and the: 
can be described as the Atman, ithas to reap the fruits of 
iteactions, not m this life, ut lives yet to come, and there- 

unlike body xt must be coneidered asummortalyand 
bemg the seer etc, 1t1s natural tosay that st1siteelf unseen 
The Srut: too tells us, "you will not beable tosee the seer 
of the sight’ (By 3,4, 2) Lastly, being made and baving 
fot to taste the fruits of actions, it possesses naturally 
the quality of controlling the body snd the ecoses For 
all these rezsons, the opponent may hold that the indivi- 
dual soul ie the antaryammn 


The following Sitra comes as a reply to this 


anteatnt sit ft Wreniiat 1 2° 
[Sariras—the embodied soul, ca—and, ubhaye—n both; 
Ah:—even , ho—for , bhelens—as diferent , enark—this , 
adhiyate—ts studied} 
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THE EMBODIED FOUL TOG (CANNOT DE THE ANTALYA: — 
wan), FOX 1N Bora (THe VEDIC BRANCHES OF STUDY), TF 
We LEARNT AS DIFFERENT (FROM THE ANTARYAMIN) 20 


The quahties of seemg, thmkang etc may belong to 
the individual soul, yet like the akiéa confined ina yat, its 
Inmited on account of the upadhis bke the body and the 
senses It cannot therefore dwell inside the earth and 
the several worlds, and contral them from withn The 
Kanvas and the Midhyandinas moreover, make the die 
tinction between the indrvidual soul and the antaryamin, 
and speak as much of the former as of the earth and other 
things as bemg worthy to be controlled hy the latter 
‘They are the dwelling places of the antaryimn 
Kanvas my, ‘he resides m the wijfiana;' and the 
Midhyandinas say ‘he resides in the atman" (Br 3, 7, 
22), and the words, *vyfiana "and “3tman* stand for 
4arira and the embodied soul respectively 


‘The objection that may arte bere ts that there would 
be two seers m one body , one the embodied soul and the 
other, the God as the antaryamin Sruts itself is agunst 
this possibility, * There 1s no other seer but he,” (By 3,% 
23) It demes the existence of any other scer, hearer etc 
except the one antaryimin under discussion 


In reply to this we say that what appeare as a differ- 
ence between the two seers, the éarira, and the antaryamin 
does not exist as a matter of fact It arises on account 
of upidhis of body, sensesete , theeffect ofavidya There 
as only one Atman, the experience of which can be bad 
an the form, *Tam* Anything else which x not the 
content of ‘this experience 1s un-dtman But owing 
to upidhis, the one Atman as treated in pracheal hfe as 
if it were two, just as the one akaéa 1s considered as two 
(auhikita and chatakas,) on account of the upadhi of # 
jar So, it 1s on account of the upidhis of avidya which 
create an interest in the practical world that Sruti makes 
the distinction between the knower and the knawn, the | 
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injunctions and the prohibitions, and the means of knaw- 
edge ike perception and experience of sartusita Or 
Ros puts it, itm order to explain the practical world 
of avidya, ‘that there is the appearance of duality, and 
that one sees another , but whea the practical world 
vanishes before vidya, when all this becomes the Atman 
to him, thea who should see whom? (Br 2, 4, 14, and 
4,5, 15) Hence too, on account of the distinctions 
of avidya, there exists 2 controller as different from the 
controlied otherwrse there exists onlyone supreme Atman 


§ qeaqeeeemy! 3-28) 
qerrencayal TRE | Rt 


[Adpsyattdr-eupakas—one who possesses visibility and 
other qualines, dharmoktek—quehitus beng mentioned } 


THAT WHICH POSSESSES THE QUALITINS OF [NVISIBILI- 
TY AnD oTHrms (1 BaaMan) ON ACCOUNT OF 
CRARACTERITICA (PECULIAR TO Tr) BEING MENTIONED 
{atono wit Inviseaity) 21 


A pasage in the Mundzkopamaad tells us that ‘the 
higher wisi as that by which the Immutable 18 
talzed , thet whichis inviable, which cannot be 
which has nesther orgy nor qualitres, which bas nether 
eyes nor tars, nor hands nor feet, which 1 everlasting and 
yet manifold, which 1 all-pervading, subtle, imperishable 
and which is regarded by the wise as “ Bhitayomt, ” 
the source of all'{2, 1.5, 6) 


Now the qualities like invisibility being common, 

@ doubt arises as to whether the Bhitayom means the 
Brahman or the pradhina or the embodied soul According 
to pirvapakea, it must be the non-ntelligent pradhana, 
wuse in the passage subsequent to theane quoted above, 

it has been compared with nonantelhgent things, © g 
Just as a spider creates and takes back the threads, or 
‘Just as the herbs grow on the earth, at batre arise from the 
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body of 2 living man, even so the world arises from the 
immutable’ (Mu. 1,1, 7). One need not ay in the 
connection that the spider and the man are instances of 
intelligent beings, for 1 is impossible that the threads 
and the haire will be produced without the nonintelligent 
bodies, The bodies may be governed by intelligence, 
but it is out of the bodies that the hairs and threads 
are produced, Similarly, the world must have been 
produced by the nonantelligent pradhina, even though 
it may be guided by the intclizen: Purusa. Besides, 
not onty quabties hie invisibility are found to belong 
to pradhina, fut there 3s alsa no mention of a quality 
which does nat belong to it. Qualities like * knowing 
all, “perceivingall,' which are mentioned in the concluding 
portion (Mu. 4, J, 9}, may hawever be pomted out ax 
contrary to the natuge of pradhana; but it must be remem 
ered that the earher reference to the Immutable as 
anvinble (1, J, 5-6) 12 different from the reference to 
that which t= higher than the Immutable (Mu 2, 1, 2) 
Now that which 15 ‘higher’ may be ' all-knowing ’'and_ 
 al-percerving’, but that which ss Immutable or the 
Bhatayom: must be pradhana Or af the word * yon’ 
were ta mean the efficient cause, then Bhiitayont may 
mean even the embodied soul , for hy resortmg to mente 
and demerits the jiva toa can be called the cause of the 
origin of things. 


To this we reply that the Bhitayont t= the hughest 
God only, For omniscience can neither belong to the none 
intelligent pradhiina nor to the emboched soul which 1s {amie 
ted Besides, the same Immutable Bhitayons, which is frst 
said to be the orginal cause of all crcated things (1, 1, 7 
1s further spoken of as omniscient and as the cause of the: 
created things ‘From him, who is omniscient and whose 
penance consists of knowledge, comes forth thu Brahman 
inthe form of subtle elements, the gross elements possessing 
names and forms, and food such as barley and wheat 
(1,1, 9). From the identity of reference, we beltewe 
that ‘the sume immutable Bhiitayont 1 ommscient also, 


ApurarA 1, PA. 1, of. 2b 103 


and 1s therefore Brahman, 3 zs neither pradhdnan noe jiva 
Nor again in the passage (Mu 2, 1, 2) which refere to “that 
which i: ingher than the high Immutable,” 1s there any- 
thing meant except the immutable, incelfigent Bhiitayons 
ander discussion. For prior to this passage, there sanother 
passage from the same Upsnigad (1, 2, 13) which recom- 
mends the Guru tommpurt the Brahnz-vidya to hie disciple, 
to that the latter may reahze that truthful, mmutable 
bemg As to why the word * Immutable * has heen 

in the ablateve, and as to what the “higher than 
the bigh immutable’ may mean, we shall make xt clear 
when we deal with the next Stra: 


We reach the same conclusion in another way 
The Mundakopamisad begins with the topic of Brahma- 
vidya by telling us (1, 1, i) that 1¢ was first impected hy 
the Creator to bis eidest son Atharva It 1a suid 
to be both the foundstion and the culmimation of 
all other vidyas , for it bemg known, everything elee 
becomes known (1, 1, 3) It ditfere m kd from al! other 
types of knowledge, such as the knowledge of the Vedas, 
ggammar etc It is therefore known as peri. vidya, 

to Shae the Immutable Se cribs Salary 
known (1, 1, 5), as distingusshed from the zpari wi 
wooly a preliminary tothe pari The onc leads to bliss, 
the other ta mere worldly prosperity Fools alone may 
consider the apara or the lower vidya as the Summbm 
Booum, and 20 become subject to old age and death 
over and over agin Unless one considers the “boats 
of sacrifices, and the eighteen’ Brahmins required fora 
Sicrifice, as frail* means, unless one turns away with 
disgust fram the lower knowledge which, hy contrast 
cooly brings out the glory of the higher, and 12 convinced 
that the eternal Ataan cannot be achieved hy means of 
transitory actions, one does not become St to receive the 
higher knowledge But once he knows the futility of the 
lower knowledge and of actions, he should with humility 


U The epitcm Realm wialnle the lancom pciete reyieeed for any more 
land the secrees and kan Wife. 
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and with fuel in hand, surrender bunself unto the Gura 
of the Spintual Teacher who 1s not only learned but 
alto steadfast in the realization of Brahman (1, 2, 7, 1, 
2, 12), 


All this points out that the Immutable source of all, 
or the Bhiitayom 1s Brahman alone If this were not s0, 
the knowledge of Brahman would not be considered as pare 
vidya. And if Bhitayont is to be understood as pradhing, 
there would result a third lind of pradhana-vidya besides 
the twomentioned in the Upamigad At best, the know 
ledge of pradhana will lead to the knowledge of 1ts none 
sentient effects viz the things of enjoyment, hut not of 
the conscious individual souls, and the knowledge of the 
souis will not Lkewsse lead to the knowledge of things. 
Inother words, the knowledge of pradhim or jiva wall 
hot give mse to the knowledge of everything else, aa it 
happens in the case of the knowiedge of the Brahman And 
above all, the knowledge of pradhina hae never been 
acknowledged by anyone as leading to moken 


Lastly, the argument that Bhitayon must be non- 
iptelligent because things compered to it, by way of 
illustration, are non-ntelhgeot, 1snot sound For there 
1s no such ruie like this Even on the Sankhya theory, 
the pradhana ts not considered as gross.in nature , because 
in the example taken for compartéon the earth is a gross 
eee rome there Ger the source of all ae 

jitayont wl ieee qualities of invisibility 
ete 16 the highest 


Prwerraest g Fat 1 BR 


[Vsfesana—qualitier, bhede—difference, vyapadetablayih— 
ihe ti bemig mentioned anos May e—the ie ee 


(Butraront pow) Nor (aman) fTHa TWO OTHERE 
(ie, TH INDIVIDUAL SOUL AND THE PRADHANA); FOR 
SPECIFIC QUALITIES AND DIFSERENGE ARE MENTIONED, 
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‘The aupanisadic person whos the same as Bhitayons, 
ws described os ‘ effulgent, bodiless, the same inmmde and 
outside, unproduced, without mind or priina and pure * 
(Mu _ 2,1, 2) The individual soul, on the other yen, 
which wrongly considera itself ax bemg lonited by name 
and form, carmot possess the attributes of effulgence etc., 
and ss therefore, chifereat from the Bhitayom Similarly, 
the sume passage which mentions the highest Atman 
as ‘higher than the high Immutable * destingushes the 
pradhina from the Bbiitayom: The word * Immutable” 
{aksarz} means here the unmanifest potential source of 
names and forms, the support of the subtle five elements, 
that which 1s lodged i God and forms his upadhi, and 
which transcends all other effects but 18 not itseifan effect. 
The mtention of the Siitra 1s not toadmet the independent 
emstence of pradhana, so that we may first say that the 
akyara and pradhina sre one and the same thing, and then 
distin; the pradhana fram the Atman. The :mtention 
1 father to distinguish the Atman ax transcending the 
akgara or the ummotable. If at all the pradhana 16 to 
be assumed, then we have no objection to its being ax 
mumed an such a way as will not contradict the Sruti 
ie m the way i which the aksara has been defined above 
‘Then, too, os said above, the Bbiitayons 1s different from 
the pradhina, and 1e nothing else bat God 


‘And for what reison, again, does Bhiitayom mean 
God? Thisis told in the following Sitra 
earearare 1 22 


[Rups—form ; upenyaszt—being mentioned, co—and } 
Awp nrcausn 37s YoRM 5 MENTIONZD, 23 


In the passages which follow the mention of the 
Beng which is higher than the aksura, there is Grst the 
descrption of the creation of all thangs from prana Then 
comes a statement of the form of this very Bhéitayo: 
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as; ‘Fire ts his head, the eun and the mann, his eyes ; 
quarters, his ears, the Vedas, his speech ; the universe, 
his heart, the wind, his breath; the earth, his feet; 
he 1s verity the inner Atman of all ‘ (Mu. 2,1, 3,4). In 
view of the entire context, it 1 proper ta hold that thrs 
form belangs to Gad alone, and nat to the jiva who is 
of 2 limited power, of te pradhina which cannot be the 
Ztman of all. This bodily farm, however, instead of 
contradicong the quality of invisibility, is intended to 
show that the Bhiitayom is the inner Atman of all, For 
does nat 2 person who bas realised the Brahman sing 
the siman “Iam the food, Fam the eater af food’ (Tat, 3, 
10, 6), only tw indicate that the Brahman ix che Atman 
ofall, even though he fas no desire ta eat the food himself? 
Some others say in this connection that the passe; 
quoted in the beginning (2, 1, 4) does not refer to the 
source of all beings but refers to creation, the inet sé 
‘of which is not the Atman but the Hiranygarbha or 
Prajapat: For in the passage 2,1,3 andagain from, 1, $ 
fo, 1, Dare mentioned only thethiogs that are cea 
such as, prana, mand, senses, the five elements, berbe, 
and juices. It seems improbable that, all of a sudden, 
in the mst of the two passages (2, 1, 3 and 2,4, 5), 
there should be a reference to Bhitayons, as the Atman 
ofall Soin the a ae too (2, 1, 4), 1 seems 
reasonable to hold that a bemg born from the ultimate 
source of all, and not the source itself, 1¢ the Bhitayont 
or Brahman is mentioned That beimg must be the 
Pryapet or the Sitritma, about whose birth we x 
reference in R; and other places * Heavy 
was (born) in the beginning, as the ficst lord of the mie 
with the three worlds as his body, he made the eat 
and the sky , him alone as God, we worship by offering 
oblations* (Rg 10, 121, 1) Being the first-born Person 
with body, be too may be called the internal itman of 
allother created bemgs, in the sense, that he lives in the 
form of the thread of prina (Sitratma) m all bexgs 
(Br 3, 9,9, and Mu 2,1, 4) The reference to Bhiita- 
yori or the Atman, therefore, as the source of all comes 
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im the end after the description af the whole of creation, 
In 2,1, 10, for mstance, he 1a described as the Purusa, 
who ae all this untverse, mcluding karma, penance etc 


__ Parratiermy | (e-28) 

erat avaTTegATT | Fe 
[Variunaray, sadhtraya—ordmary , fabda—word , wSepat 

—ownng to qualsficaton.} 


Variviwana 18 (ams stoxeeT ATMAN) ON account 
OF Aaracinc QUALITY s1LoNGING To (two) ORDINARY 
worns (viz, VAISVANARA AND uxt). 24 


The Chindogyopunigad tells us that stx brahmns 
approached the king, Advapati Kekay2, in order to learn 
from um the nature of Vaisvanara atman , and on being 
asked as to what beings they worshipped, ‘they sud turn 
ee. that the heaven, the sun, the wind, the akaé, 

water and the earth respectively were the objects 
which they worshipped. this the kang re- 
phed chat these constitute respectively the head, the eye, 
the prina, the mid portion of the body, the bladder, and 
the feet of the Vatévinara, for they sndicate the lustre, 
the forms, the motion, the space, and the wealth, which 
are in the Vaiévanara Besides, hie chest is the alter, 
hairs, che grasson the altar, and his heart, mind and mouth 
the three fies, Garhapatya, Anvakirya and Ahavanya, 
respectively. ‘The king then deprecated their mode of 
worshipping the Vaiévanara Atmanm parts, and advoca- 
ted the contemplation on 1t, as measured by a spam, £0 
that the devotee wauld be the eater of food m all 
the worlds and beings (5, 11, to 5, 18) 


Now hoth the words in ° Visévinars-Atman * are 
ambiguous The word * Vaiévamara” may mean * the 
abdominal fire,” “the elemental fire” or “the Fureddrvinity”, 
and the word *itman * may mean the individual soul of 
God Which of these five meanings, then, afe we to have 
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by “Vanivanara-itman'? According to pirpavake we 
may tean by it, in the first place, the abdominal fire 
or ‘the Gre inside the human body, by means of which 
the food is digested’ By. 5, 9) ‘Or secondly, xt may 
mean the ordinary fire, ‘as a sign of the day, re, the su 
which the gods made for the world’ (Rg 10, 88, 12) 
Or thirdly, as the passage “May the god Vaidvanara, 
the kang of worlds, favour us with pleasureand prosperity® 
(Rg 1, 98, 1) shows, we may take it to mean a divinity 

ith reference to the word &tman which 1s used along 
with Vasivanara, it may mean the individual soul The 
prommity of the abdominal fire, and measurement by a 
2 span, indicate that st must be the embodied soul 
But on no account, would Varsvanara mean the highest 


To this we reply that because the heaven, the sun 
ete are the head, theeye, etc , the Vaidvinara must be the 
God or the atman of the worlds, though he 1s described 
thus for the purpose of meditation This 1s the distinc 
fave meaning of the’ Vaiivinardtman,' over and above 
the meanmgs put forth by the parvapaksa As the 
cause of all, God possesses within him all the stages of 
all the effects , and so the description of the several worlds 
and beings as the hmhs of God 1s adequate The state- 
ment regarding the result of medrtation on the Vaxsvanatay 
viz ‘He cats the food in all worlds, beings and self,” 
bas meaning only with reference to God Similarly, the 
statement, ‘all bis sins are burnt ete” (Chi 5, 24, 3), fe 

ring one who meditates on the Vaisvanara and knows 

m, shows that Vaslvanara 1s nothing else but God 
To add to thie, the topic of the passage under discussion 
is the nature of the Atman or Bahman. For all these 
reasons, Varéavinara means Brahman 


antares emit | 24 


[Smaryamaneh—what rs told m smph, anumina— 
raference , syad—may be ,1t—because.} 
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Braver (rom) WHAT 15 TOLD IN SMRTt, THE INFRE 
Lance MAY BE (TO WHAT 1% TOLD IN SRUTL, VIZ, TRAT 
qee VaMVANARA 18 THE ramet Gon). 25 


A verse from the Santiparva describes the highest 
God as ‘the atman of the worlds, and as one whose mouth 
48 fire, whose head 15 the heaven, whose naval 1s the akaéa, 
and whose feet, eyes and ears are the earth, the sun and the 
quacters’ respectively (M. Bhi 47, 68) Thus Smytt 
enables us to infer a Srut: corresponding and prior to 1t 
azits authority, because the Smrt: has in it the presence 
ofthe «gn viz‘ the heaven az head, and fire 2s mouth” 
ete, which is alco present in the Vauivanara Srutt of 
the Chindogyopamsad Even talang for granted that 
Smartt passages are sometimes given to eulogise, we say 
that such a grand eulogy eannot be without the sanction 
ofa ptior Sruta Vaiévanara, therefore, 1¢ the highest God 


BRS sOMET A Fe aereTyTeTTE RTE 
ovate amid | 25 
[Subdadihhyah—becanse of word and others, antah—mnsule, 
ratisthanit—on account of presence ,ca—and , nd—Mot , 
wi—s0, cet—af, na, tatha—hke that, dysf upadelat— 
bemg recommended to behold, asambhevat—not bang 
possible , purusass—person , api—also , ca, enar—him , 

fiate—as stuched.} 


Ir tris sain (raat Varivanana 15 note ATMAN) 
ON ACCOUNT OF THE WoRDS ETC {HAVING A DIIFER- 
ENT MEANING) AND ON ACCOUNT OF THE REHDING WITH 
tx (Or rina), (we nerir THAT fr i) NOT SO, DICAUM IT 
M THU mcOMMeNneD TO BEHOLD (sIRZ At Gon), 
ALSO BECAUSE IT Ih EMPOSSIBLE (TO THINK OF NIAVEN AB 
EAD OF vinx), AND ZECAUsE ME (rH VAMVANARA) 18 
EEFERRED TO At PuRUsA (87 VAJASANETINE)- 


Vasgvinara cannot be the highest God, because 
orcktarily the word Vauivanara means fire In Sitapatha 
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Brabmana (10, 6,1, 11) the word Agm 1s affixed to 
‘Vartyanara and there tt meane fire residing within man In 
the Chindogyopanigad (5, 18, 2), again, the three fres 
are mentioned as the heart, the mind and the mouth of 
Vaiivanara, and m the seme Upangad [Sie ‘vt 18 mens 
troned as the place where oblations of food to prana are 
to he offered For all these reasons Varévanara 1s to be 
undetstood zs abdominal fire Or m view of the qualifi- 
cations, “heaven as the head etc’ (Cha 5, 18, 2), 
Vauivanara may be mken to mean elemental fire This 
1 clear also from the mantra, *The sun who has by bie 
hight covered both the earth and the heaven and the 
antervening space, 1 fit for bemg medrtated’ (Ry Sar 
10, 88, 3). Or again, the heaven etc may be the limbs of 
the powerful Fire-deity, tf not of the elemental fire 


All theae arguments are incotrect, we say in reply 
For what 1s recommended here 1a that the abdomenal fre 
atself should be meditated upon asa symbol of the highest 
God, just 2x the mind ss recommended for being meditated 
upon as the symbol of Brahman (Chi. 3, 18,1,) Or, 
what 16 tecommended here 1 the meditation of the highest 
God as qualified by the abdominal fire, just as God 1s 
recommended to be meditated as qualified by the upidhis 
of mmd, pragaand light (Cha. 3,14,2) Had there 
been no intention of the Sruti to refer ta the haghest God, 
and had the aim been merely to potnt to the a 
fire, there would have been no spectfic references to 
“lustrous heaven as the head” etc, in the passages quoted 
abore This apphes equally, as we shall see while 
dealing with the next Siitra, when the Vauvanara is 
interpreted as meatung the elemental fire ot the deity of 
fire The abdominal fire can be sad to he within man, 
and not as the same 2s man or Puruga. The Vijasanyins 
however say that Vatévinarz 1s Puruga, and thet one who 
knows hi as residing side eats the food m all places 
(Satz Bri 10,6,1,11) Sothe highest God alone can be 
the Purug: as well as be inside the body of man 
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There are some who read the last portion of the Sutra, 
not as * Vasévinara 1s the Purusa,’ but 1¢ * ke Purusa? 
Then the likeness of the Vaiévanaca or the highest God, 
sith Puroga will be explained thus With reference ta 
the exterml world, xt can be said that the heaven a2 his 
head, and the earth 1s he fect , while with reference to 
man, he will be said to be located, as if between the chin 
and the bead of the devotee. 


oa wy a Ram EAT! Re 


[Atag—hence , eva—also, na—not; devata—dety , bhite 
tars—element , ca—and } 


Fon rae saur xrason (tie VaiSvANARA) NER 
AWEA THe, DEITY (OF FIRE) NOR (THE ELEMENTAL) FINE. 27 


‘The elemental fire which gives only heat and Inght 
cannot he supposed to have the heaven as 1te head, eto 
The fire-deity too cannot have them assts limbs, because it 
faz not produced the heaven ete. This power of produc- 
ton 1 derived from God So it will be more appropriate 
to call the heaven and the like as che head etc. of God, 
rather than of the fire-deity Benides, the word dtman 
an the * Vaisvanara-Gtman * (as seen before} 18 thoroughly 
Ae shcable to abdominal fire, the elemental fire and the 

ty, 


arETETATT STAPH | Re 


{Saksad—divectly , apr—even , avrodhar—without come 
tradicton 5 Jasmin J 


te (THE 


No conrnanterion, sars Jani, EVEN 
conmie) 


migHest Gop & TAKEN A’ THE OBJECT OF wi 
Diecriy 28 


According to Jammim there wall be 00 logcal Baw 
, mstead of taking Vanivinara a¢ the symbol or upidh: 
of God, we mean by xt God himself, and so woreip him 
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dhrectly rather than worship him as a symbol or as limited 
by upadhis ‘The possible objections agamst this view 
are (as already considered under Sitra 26) That the 
words Vaidvanara and fire have different meanings, and 
that the Vasdwanara resides inside the man, and that 
these suggest that Vaiivinara means the abdominal 
fire Apart from the refutation we have done while 
dealing with Sitra 26, Jasmine says that the passage from 
the Sutapatha Brahmana (10, 6, 1, 11) does not at all refer 
to the mner residence of the abdominal fire because at 1# 
not the topic of discussion and contains no werd which 
tea synonym for that particular fite On the contrary, 1¢ 
refers to the supposed amilanty of the highest God to man, 
and to his emstence inside man, that 1s, on the portion 
of human body wiz the portion from forehead to chin 
What is ‘on’ and * of * the body can be said to be “inside,” 
Because it isa part ora limb of the whole , just as a branch 
ofa treecan be said tobe within thetree Or, the passage 
may be aud to refer to both the sgupa and the nirguna 
FSD lerte una, so far as be is said to be 
“hke man’, on account of hts adhidzivika and adhyatinske 
smilarsty from bead to feet to the external world and to 
man, and mirguna 60 far as be is a mere anlooker, and #0 
residing within all, without being affected by the upadhus 
In keeping with this interpretation, the word * Vaisvanara, 
can_be explamed to denote the highest Atman, thus’ 
(Q) Visve—all, and Nara—jiva , so Vidvanara means ‘one 
who 1s the dtman of all things meluding the souls , of, 
(2) Viéva-all modhfications, and Nara-creator, so rt means 
the cause of all, or again, (3) One ruler whose subjects are 
thesouls Thus the word Visvanara, which 1s the ame 
as Vauivinara means the highest Atman, the cause, the 
ruler and the internal self of all The word ‘Agni’ 
too means the higbest Atman , Ag—‘towards the agra 
1€ towards the end or frusts of actions, and Ni—to 
Jead, eo xt indicaes ‘one who makes the souls approach the 
fruits of ther actions.” In other words, Am or Agrant 
(one who 1s the leader) means Atman. Similarly, the 
idea of the three fires in the heart, the mmdand the mouth, 
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and the offering of food as oblations appear to he adequate 
af Vauivarara 18 to mean Atman ae a 


If Viisvanara 1s to mean God how 1 1¢ posable to 
measure hun by a span? The Sitrakara answers > 


MRTRRETETTET | 88, 


[Abhiwyahte}—because of mtamfestetron; iti—ther, @fma- 
rathyah.} 


Abvanaruva sars (ritar Goo sap 70 ve Meanune 
EDRY AGIAN) BECAUIE OF (ts) MANIFESTATION (70 DE- 
vorer) 29 


God transcends al] measurements, no doubt, yet he 
shows his grace to his devotees and manifests before them 
ina form which may be a span in length. 


we: | Fe 
FAnusmptel—on account of medtasom , Bédersh] 


‘As pipaat says (Gon sain 70 BE MEASURED BY & 
fen) ON AccoUNT OF weDrTATION (ON xn), 30 


Just as the corn of barley whzch has its own size, 
tread to measure a ‘prastha’ (two pounds), because that 
Pericular measure 1s used, even s0 God, who 1x beyond 
ineasure, 18 suid to be measured by a span Forhess medi. 


SAR BiaPreret coef | ke 


[Saripaites—supposition , Jarmamh , tathiehy—the same; 
darfayats—tells J 
vs 
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Acconpine To Janawt, (Gop m SAID TO BE A SPAN 
IN LENGTH) ON ACCOUNT OF MENTAL SURPOSITION; (SRUTE 
TOO) TELLS THE SAME. 31 


In the Vajacaney: Brahmana where the sme topie 
4s being discussed, the various adhidatvika members of the 
‘Vantvanera, such as the heaven and earth, are idencified 
with the adhyatmika members such as the forehead and 
eye of the human body, and the medrtanon of God i 
bemg recommended on the portion of the human body 
which measures a span, and which is between the forehead 
and the chin. ‘The highest God was thus obtained 
by the several gods,” we are told, ‘because they meditated 
upon him as xf he was of the measure of a span* And 
we are told how the King Achvapati too said to is dis- 
ciples that * he would show unto them how the Vaisvanara 
had that measure, and then, pomtng hy his finger succes 
aavely to hus forehead, eyes, nose, space, sabva within 
the mouth and to the chin, he sud that they wee 
reapectively the heaven, the sun, the wind, the akié, 
the wealth or water in the bladder and the feet of the 
Vesgvinara* All this account goes to show that the 
‘Vasivanara-vidya of the Vayasney1-brahmana (Sat Bra, 
10, 6,1, 11) 1s the same as that of the Chandogyopanisad 
(3, 11, to 5, 18), in spite of the munor differences between 
the two The heaven and the sun are spoken of n the 
one as ‘standing above,” and as ‘possessing light,” while 
they are spoken in the other ax ‘possessing light” and as 
having “snfnite forms’ Both the texts make the identi’ 
ca] use of the expreseon * measured hy a span’ So, 34 
Jainint says, tt 18 appropmate to cll the highest God as 
“Pridesamatra*, because Scat wishes Him to be #0 
smagined for the purpose of devotion 


arorenet erie | 83 


LAmenanti—they think, ca—and, enarh—him 5 asimin— 
sn hue } 
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Mouzovar (rie JapAuas) rank rear we (ie THE 
mlowest GOD Live) IN Tr (Le THE SPACE BETWEEN Tae 
PORIHEAD AND THE cetN) 32 


‘The infimte, unmamfert Atman, says Yayiavalkya, 
resides in the souls which are not released , and he says 
to Atri that the place of the soul is between the Nast 
Coos} and the Varani (eyebrow) , for it 1s the Varani 
and the Nast which ward of and destroy the sms of the 
senses Te pitt Bae which m che juncture of the 
heaven (head) and the earth (chm); and a contemplation 
‘on which, as if on God, destroys the sins So what Sruta 

of God, viz as pradeéamitn 1s quite approprute. 


God 1s also known as abhivimina, because, he 1s 
known as the subject of every individual soul, or because, 
being everywhere, he transcends all measurement, 
or becatse he is the creator of all. From all this, it follows 
that Vaidvanara 1s the highest God. 


ADHYAYA FIRST 
PADA THIRD 


2 geraftratmy (t ©) 
qararet aaa | ¢ 
{Dyu—theaven), bha—(carth), adi—begnning with, jae 
tamesi—abode; sva-fabdat—on account of the word “swe” 


Gelf) } 


‘Tam surronr or THE HPAVEN, EARTH FTC. (if 
BrAHwas), Bscause THr WORD "svA" (Le ATMAN HA 
Burn wENTIONED) 1 


The Mundakopangad (2,2, 5) speaks ofthe being 
“an whom the nee the earth and the akisa, as well as 
the mind and prana are woven * and asks us ‘to know 
that Atman alone, and to leave off all other talking, 
for hes the bridge leading to Immortality." 


According to pirvapakga, the being or the support 
referred ta in the passage must be dhiferent from the 
Brahman For the word * bridge ' reminds us that there 
18 another hank towards which it leads, Brahman, on the 
other hand, being eternal and all-pervading ‘1s without 
end and has no other bank’ (Br 2,412) It can be 
sad that pradhina, as told by Smt, 1s the se 
Decause xt 1s the cause ofall Or, it may be the wind, for 
the wind as said “to be the thread on which all these 
worlds and beings are strung together" (Br 3, 7, 2) Or, 
again, masmuch as the word “atman’1s used with reference 
to the support, 1t may be the individual soul For though 
1€.1s finite, it can be sud to be the support of the objects 
of experience, on account of its being the ‘author of actions. 
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To tus we reply. The use of the word *Ztman* 

on account of its pervasive and sentient character, 15 
adequate only with reference to Brahman, and not to 
the pon-ntelligent pradhana or the fintte soul. Corres- 
ponding to this word “Ztman * of the Mundaka, Brahman 
us denigrated by the word “Sat in the Chindogyo- 
pod “AM! these creatures have their root in the 
, thew residence Sat, and thes eupport in Sat’ (6, 
8,4) Again, mn che passages preceding (2, 1,10) and foll- 
owing (2, 2, 11) che passage from Mundaka quoted in the 
beginning (2, 2, 5), Brahman alone 1s mentioned by various 
terms such ae ° Puruga,’ * penance,’* para’, * rmmortal,’ 
and others ‘The Purusa is all this, sacrifice, penance, 
Brabman, the highest and the ammortal,” "That mmortal 
Brahman is before and behmnd, to the right and to theleft.” 


Jt 1s hkely that one may think at chis point that the 
support will make us aware aleo of other things which have 
this support, and that the expression * Brahman teall this" 
amples that Brahman 1s manifold mm nature, pust asa tree, 
im spite of sts unity, consists of different such as 

stem and roats In other words, there may 
are a dualistic conception of the world and the Brahman 
au separate from each other , Brahman considered as the 
substantive and the world as adjectival It 1s therefore 
imarder to ward off this suggestion that, m the passage 
feder descussion, we are told ro know ‘bie ae teat poce 
of as the one Atman only* The Atman 1s not to be 
conndered as many and as qualified hy this world of 
tanifoldeffects, rather s¢1s to be known as gne homogene- 
‘ous substance or support after removing from the mind 
the false knowledge of this worldly existence. If one 
1s asked to hring the seat on which Devadacta 1 seated, 
be brings the seat and not the man So the passages" Know 
fim alone as the Aman, "Brahman alone 1 all ches, 
*The Atman 1s, hike a piece of salt altogether, both 
inside and outside, full of knowledge * (By 4, 3, 13), all 
aun at removing the wrong notion of the reality of this 
world ‘From death to death he goes, who sees 
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any duality here * (Ka. 2, 1, 10) bas been described the 
fate of the believer nthe unreal world That which 1s 
"all" ts said to be im reality nothmy but Brahman , not 
that which 1s Brahman 1s intended to be ‘all* or many 

‘The * all ‘1x to be cancelled, and the Brahman retained. 
As for the word "bndge' (setu) we must not be 
led away by what st suggests wiz that there » another 
tank, ust as we must not suppose it es one made up of 
wood and clay Ratber, must we catch the meaning of 
st, the idea of holding together or lending support, which 
qs in does dh See word, viz *s:” to bind Or, 
as suggested hy some others, the bridge here indicates 
the means of attainny Immortality, which consists of 
the Imowledge of the Atman and the leaving of of idle 
talk, as recommended in the passage It does not refer 
to the nipport of the heaven, the earth ete ,and therefore 
the question of talang the word "bridge’ to mean pradhina 
or something else than Brahman does not arsae 


TaNATEMeT! 3 


[Mukta (hberated)upasppya—(to be achieved), vyapadsfat— 
because it 18 mentsoned J 


BscAuse Tr MENTIONED AS FIP TO DE AOHTEVID 8 
‘rHOnE WHO ARE RELEASED, (RAHMAN 18 THO SUPPORT OF 
‘THE HAVEN AND THE ZARTIL, ETC). 2 


Tt 1 a common experience of us all that we become 
sulyect to love and hatred because certain things which 
promote the well-bemg of the body please us, and certain 
other things which are harmful displease us Disease 
and death to the body fill us with horror and infatuation, 
and yet being musled by avidya, the feeling, that "I am 
the body and other things of the nat-self", bmds us to 

muxery. As against this condition of bondage, 
it 38 ported out that the destmation of the released 1 the 
Brahman It 1 fit for them to resort to the support 
of heaven, earth etc , because "When He who 1 
cause and the effect 1: seen, the knots of the heart are 
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broken, ail doubts are solved , and the actions cease to 
effect (Mu 2, 2, 8), and because, being free from the 
bondage of name and form, the wise man reaches the self- 
efulgent Person, who 15 greater than the great avyakta* 
(Mu’ 3, 2, 8) Other Srut: passiges too mention the 
Brahman as the fit abode of the released * When all the 
deswes go away from his heart, he becomes mmartal, 
and attains to Brahnun in this very le" By 4, 4, 7) 
Pradhina and other entrtves, on the other hand, are not 
admitted hy any as fit objects to be achieved by the 
teleased Besides, the condition of leaving offal] =peech, 
m order to know the support of the heaven and the earth 
| etc, a8 told by the Mundakopanisd, is exactly the same 
condition as told by the Brhadirnyake to mow the 
Brohman The two upampads prove thereby that the 
support of the heaven etc 1s Brahman alone “The wise 
men chould first know the Atman and fix his sund upon 
that alone, and should cease to talk many words, for it 
uwnothing but weanness ’ (Br 4, 4,21) 


Taarrmsaiy | & 
[Ne-not, snumineh—nference, atat-fahdat-owing 20 went 
of any word sndicatme +} 


Ow ACCOUNT OF THERE BRING No WORD 70 DENGTE, 
(rae sureORT OF THE HEAVEN ETC 1s) NOT WHAT 1 
tmrenrro (1 © Prapeaina) 3 


There 1s not a single word which will exclusively 
denote pradhina, or viyu, we cannot therefore take 
them as aupy of the heaven ete. On the other hand, 
terms ike ‘Omnuscient’ etc indicate that the support 
ig an intelhgent beng (Mu. 1, 1, 5) 


AWA! 2 
[Praparbhyt-beaers of life, ca~and] 


Nor) Tau aranzn OF PRAVA (1. €. THE INDIVIDUAL 
sour) roo: 4 
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‘The mdividual soul to cannot be the support of 
heaven ete , because though 1¢ can be called as 1ntellygent 
and atman, t1s not cmmiscient Besides being limited 
by upadhis, 2t 1s not all-pervading The jiva may be 
considered as. an mstrumental cause of thts world, because 
the unseen store of merit and demerit of the jiva requires 
the world for enjoy:ng the frurts, but on no account 
the jiva can be called the material cause of the world. 


Yeateag! 4 


{[Bheda-vyapadeise—chstmcton beng shown } 


Ow Accounr oF patiNcrion aE1NG suowN (THE JIVA 
ls NOT THR AUPPORT OF THE HEAVEN ETC). 


‘The passage ‘Know hun as the Atman’ indicates 
the knower as the jiva, and the known * Atman’ as 
ite from it The jiva 1s that which has the deare 
‘tioke2, hence Brahman indicated hy the word‘ Atman” 

1 the support of the heaven ete 


ree | § 
{Prakaranat—because of context] 


Ow accounr or THs conTsxr (rum JIVA Is Nor THI 
SUPPORT OF THE HEAVEN BIG) 6 


The whole chapter deals with the nature of the 
Inghest Atman Ie begins with the inquiry as to what it 
may be, which when known, everything else becomes 
known (Mu 1, 1, 3). So it us the knowledge of the 
Brahman which ts referred to here 


RaeerTetiy ss 


Sthittdandbhydrs-on cecount of presence and catmg 
ca~and.} 
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AnD azcAUse Ta TWO CONDSTIONSOF (MERE) PRUSENCE 
anp EATING (INDICATE BRATTMAN AND J1VA R&SPSOTIVILY). 


‘That Brbman xe the supped of the heaven and the 
earth ete (as mentioned an the passage under discussion 

Mu 2, 2, 5) 15 aga strengthened hy a further pas- 
age in the Mungakopamad (3, 1,1) where ‘the 
two birds, the inseparzble compantans of each other’ are 
mentroned as the [4vara and the jiva One of thems refer- 
red to as being merely present, and the other as eating 
thefrurts of actions Had there beennoreferenceto lévara 
first in the passage 2, 2, 5, ax the support of the heaven 
etc., a reference to him, all of a sudden, in 3, 1,1, and in 
distinction from the jiva, is entirely without meaning 

The same 1s not however, true of the jiva, who unlike 
Hivara sa an object of common experience Therefore, 
even a casual reference to jiva afterwards without a prior 
teference need not strike us as unreasonable The motive 
of the Sruti 1s to make us acquainted from the very begin- 
nung with the fact that Iavare, who ts not the object of 
common experience, 1s the support ofthe heavenetc and 
thathe:s distinctfrom theyiva whois limited hy upadhis. 
Tatake the jiva to be the supporter of the heaven ete 

m the first passage 1s to render the reference to Tévara 
m the second passage out of place to sphere the Isvara- 
to beeo, however, 2s not to render the reference tojivaun 
called for, but to explaia the fact that jiva though sdentical 
with Brahman 1s considered as aeparate because it eats. 
the fruits of its actrons 


Our conclusion remisns unaffected even thongh the 
two birdsare taken to mean the buddbisnd the upidht less 
fiva, as stated m the Paingi Upampd For, just as the 
ab3éa contained an a jar 1 nothing hut the infinite akasa 
wathout the jar, ever so the jiva 1s nothing else but the 
highest Atman, when viewed wathout the adjuncts of 
iierml organ, body ete Our contention ia (1) that 

{imited hy the upadhis 1 not the support of 
the beaven etc , hut (2) that the highest Atman 1x the 
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support. According to Paing: Upamgad too the jiva 
Shee appears different sn differeat bodes 36 not the ea 

“but the upadhiless jiva who is identical with ¢ 
Iigeat Ateanialitc uportal The ‘ecockiioeaem 
fo pessiges therefore 1s the sume as thac of an eam 

fe stall (Mu 1, 1, $6), viz the Bhatayom 35 the 
igiea Atman , for ‘sn 1¢ the heaven, the earth and the 
eae 


Bhima, Samprasadat-adh deep sleep: 
{Bhima rp Ee eae rp sleep 


Tue Butacan (mp Brawstan), FOR (et 1 MENTIONED 
AFTAR SAMPRASADA (. € THE STATE OF SLEEP IN WHICH 
PRANA KEnrs AWAKS). 8 


The seventh chapter of the Chindogyoy 
begins witha dialogue hetween Nirada and Sanat! . 
Approaching with humtlityas a daciple, Nirada requests 
Sanatkumara to imitiate him in the knowledge of the 
Atman, sothat he may be relieved of hus worldly sorrows 
In the course of the comversatton, Narada asks if there 
was anything greater than name, and Sanatkumira says 2 
reply that it wasspecch. Then there us a aerica of quee’ 
tuons and answers as to which 1s greater and greater still, 
so that, every succeeding member of the series 
geater ce higher in importance than the one precediny 

‘ollowing the name, we get the series consisting of spect 
mund, sankalpa, citta, dhyana, vijfiana, power, food, water, 
fire, akaéa, memory, hope snd pripa (7, 1to 15} And 
a little later (7, 23 and 24) Sanatkumira says~ ‘One must 
know the Bhiman (4 € the great) which when known, 
one seea nothing else, hears nothmg, else, and when one 
sees something else, hears something else, that is * little ’ 


Now what is meant by *Bhiman*? Whethes, om 
account of the proximity of passages, we should mean by 
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it the prapa, or whether, in connectron with Narada’s 
Bete abaule meaniby ac the bi iesbea ean eae 
Bdge of which alone would remove that grief ? 


Accordmg to pirvapaks the ‘Bhiman' means 
the prina, for, (1) though there 18 series of questions and 
anewers as to what is grester and greater still, from the 
name to the praga, there 1s no such question ot answer 
after the positing of prina at the greatest of all (2) But 
soon after, the Bhiiman 1s 20 described as to mean prana 
(3) Sanatkumira calls the person who knows the prim 
aa the ‘ativadin“1 ¢ one who can make a statement 
regarding the greatest of all things, and 
that such a person need not disown that he 1s an * attr 
yidin' (7, 15, 4) (4) Therefore, the sentence which 
follows this, but precedes the description of Bhiman, 
viz, ‘But this person who spesks the truth 1s the real 
atvadin ° (7, 16, 1) does not refer to something else but 
refers to the greatness of praga alone. The pronoun 
“this "an ‘thre person ' refers ta the person who knows 
the greatness of prana, so without breaking away from 
the topic of prina, the description goes on from the 
ativadin of pring, theough another series, so to say, from 
truth to Bhoman  Bhtiman therefore means prana 
(8) That Bhiiman mdicates 2 condition an which one does 
hot sec or hear anything else need not offer any difficulty, 

iE seen to be applicable to praga. 
tn deep sleep when all other senses ¢ merged 1m 


explnied as belonging to pri besaee in 
+, 1) 


i 
may refer to prana also (Kau 3,2), (8) That the Upa- 
md hemns with the statement, that the knowledge 
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‘father, mother, brother, sister, teacher and Brahmans * 
(9) Bemdes, prina 1s conceived as the ‘ nave of the 
wheel n which all the *spokes’ of the things im the 
world are fixed, priya, therefore, 1s concervedas Bhiiman 


To this we om (1) The stra clearly states that 
the reference to Bhuman comes after the reference to 
*Sarhpraeada' or the yoy That sarhprasada points to 
deep sleep and not to jiva is clear again from its separate 
mention along with the waking and dreaming conditions 
(Bp 4,3, 15) As prina alone as awake in deep sleep 
* Sanprasada' then indicates the prina to whichit belongy 
So the Bhiman which 1s described later than prana must 
indicate zn entity different from prina (2) On the other 
hand, sf Bhiiman were the same as prina, there would be 
no sense in saying that praga is mentioned after prapa 
‘The series of members berinning with ' name’ and ending 
with * prina * has in it every term as different and new 
from tts preceding term It 1s natural therefore tohold 
that what 1s told about Bhiman is diferent and new from: 
what 1s first told about the pram. (3) The statement 
regarding the ‘ativadin’ isnot made excluavely with 
regard to the man who has the knowledge of prini, as 
our opponent supposes, hut it 3 made a second time a! 
hy way of contrast regarding zn altogether different man 
with special reference to his knowledge of truth (4) 
This too may be challenged, and st may he pointed out 
that a truth-speaking Agnihotnn isnotan Agathotan 
because he speaks the truth, hut because he performs the 
agnihotra, and yet trath-speaking 18 his special quality 
Sumilarly, truth-speaking may be pomted out asa special 
Salty of the peteon who 1 calle anwidin on account 
of hus knowledge of priga, nat that the person 1 ativadin 
simply because he speaks the truth But to offer thie 
easter 1 not only to give up the direct meaning of 
the Sruti passage according to which the atrvadin becomes 
so’ on account of truth ‘, hut also to ignore the meaning 
of the particle * but * which intends to break away, by 
way of contrast, from the context of praga, and to begin 


ADHYAYA 1, PA 11, 6 5 byt 


with thenew topic of the person whois known as atvadn 
through truth — In short, the quality of bemng an atrwadin 
does not refer to the knowledge of prana, but to that of 
Brahman through the series of truth and other things, 
(5) Nor docs 1t stand to reason to suppose that anew to- 
pic has not been introduced simply because the question: 
and-theanswer form 1s not there When the conversi- 
tion goes on regarding a brahmin who has studied one 
Veda, xf eomeone says about another, “but he m= great 
who bas studied four Vedas *, we do understand without 
the question and the answer that a new topic bis been 
introduced Simrlarly, even though there 1s no new 
question asked hy Narada, after the hverarchy of entities 
was closed by the mention of praya, Senatkumara, being 
filled with compassion, tells as sf, ofbis own acrord, that 
the quality of beang an ativadin 1 a false ghing, #fitanses: 
merely on account of the knowledge of a false thing fike 
‘rina, but that he alone 1s an ativadi who becomes 50 
on account of truth Now thts truth 18 ay but 
Beahman, for as Srut: tells ‘Brahman 1s truth, knowledge 
and infinite’ (Tai 2, 4). It 24m this way that ‘Narada is 
led on beyond prina hy a serves of steps of Vajiiana ete 

toBhiman, which 1s the same az the highest Atman or 
the truth, the knowledge of which would really make a 
person an atavadin (6) ‘This interpretation of ours 1 
Quite coneistent with the genesis of the whole discussion 
ins the pref af Narada and his desite to put # stop tot 
by means of the knowledge of the Atman, os also wath 
the reault of the inquiry, vz" bis faults beng removed, 
he was chown the other stde of darkness’ by the revered 
Sanatkumira (Chi 7, 1,3and 7, 26,2) Theword'atman 

Gannot be applied in the real sense to praya, and the 
cessatron of grief cannot take place without the knowledge 
of the Atman, ‘There 1s no other path to moke 

(Sve 615) (7) That prina, again, snot che last word 
of Senatkumara’s teaching 1s seen from the fact that it 18. 
further told that the * prana springs forth from the Atman 
alone (Chi 7, 26,1) Feither can at be said thit the topic 
of Atman comes hast of ali, and that therefore one 
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1s free to cay that ‘Bhiiman cote °, For being asked 
by Narada as to the abode of the Bhiiman, Sana‘ a 
answers that he residea in bis own glory (7, 24, 1), and 

et continues the same topic of the Bhuiman to the 
end of the chapter, with the only change of the word 
Atman for Bhiman The grestness of the Bhiiman aa 
well as sts self existence are far more fittingly applicable 
to the Atman than to prana 


Sra! & 
(Dharma-attributes, upapatte}-bemg fit, ca-and.} 


Anp pzcauet tim arrumurm (or BHiMAN AND 
Aruan) cers, Buiwan is Atwax) 9 


(2) The mnappheabihty of ordinary perception ands 
other sense-activittes to Bhiiman is found to be the same 
an the cate of the Atman toa. * Where one sees be 
else, bears nothing ele etc. Thatisthe Bhiman’ (f 
7, 7A,1)  Identically the same we resd im another Stu. 
passage cegarding the Atman, * When all th becomes 
the ares who should ee Ci 7 (BE Bee fe 
Regardimg prana, too, st can be saad that darin; sl 
theres the absence ofactrettes, bu ff we remember that 
the topic under discussion 13 Atman, we shall see that the 
alleged absence of activities, instead of referring to prita, 
merely means the anappheabilty of them to the Anan : 
anasmuch as the Atman 1s not attached to anything, 
(2) The bhus of deep sleep, again, does not refer to Pas 
but to Brahman or Bhiiman, because it us * great * and not 
“kettle” (Cha 7, 23,2) “And because at removes the 
ordinary pleasure which is mixed with misery, the bls 
of the Atman 1s also spoken of as the ‘hughest* and a, 
constituting 1t8 Very nature, ’ ona small portion of wi 
gl the crestures hve’ (By 4,3, 32) (3) The smmortar 
lity of Bhiiman again (Cha 7, 24, 1), a5 distmguished from 
the relative immortality of long hfe of prina oc other 
‘things, = intended to remind us that Bhoiman 1s j 
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or the ultimate cause of all, excepting which, ax the 
Brhacaranyaka says, everything else ts perishable (3, 4, 2) 
(4) Sumlarly, the qualities of truth, omaspresence, Self 
existence and being the Self ofall, mentioned as belonging 
to Bhiiman, can belong to the highest Atman alec 


& etree | (f «-22) 
SOTHATTETTS 3182 


[Akssrars-the syllable Ors, artbara-heaven, cnta-end z 
dhyteh-hecause xt supports } 


(AxyaRA 1s Brattcan); pECADm Of surrORTS (ALL 
Tacs) rmctupinG AxAéa. 10 


‘What ss that” asked Gargi, * in which the akaéa, in 
tts turn, 1s filled an all directions 7 * It 1s Akegara, 28 the 
Brihmanas say *, repled Yajfiavalkya,’ it 18 nexther large 
nor email etc’ (Br 3, 8, 7, 8) Now the doubt that 
anses here 1s whether the word “akgera’ means syllable 
et the highest Atman 


The pirvapaksa view 2s that aksara means by con- 
vention a syllable The *aksarz-samarhnaya * (or the 
collection of fourteen Sitras which Panini, the geam- 
anan ts said to have received from god Sankara) contains 
an st such syllablea Sruti mentions this “all 2s Or” 
(Chi 2, 23, 4), and asa symbol of Brahman, it 1s sed 
to he the Atman of ail, and as such, &t to be meditated 
upon 


To this we reply that akgua means the higheat 
Atman, Having first mentioned that all the things in 
the world, exther of the past, the present or the future 
have there support in the akaéa Yajfiavalkya, further tells 
Girgi that the akiga ton finds its support im the 5 
‘Dut to be the support of all things cannot be the quality 
of any bemg except Brahman Ak«ra therefore means, 
am the first place, that which 1s not kara or perishable, 
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and setondly, that which pervades (from the root ‘a4 to 
“pervade ”) ‘Aksara then means Brahman That Ori ts 
sid to be all this amply a sort of pause, because Of 
15 considered as.a symbol of Brahman for meditation 


A follower of the Sinkhya school may say thatif 
cause can he said to be the support of all its effect, then 
the aksara too may be construed to mesn pradhina, and 
not necessarily Brahman. To thw the Satrakara replies 


At TTA | te 
{Si-thvs, ca-end, prafasanat-ecause of command } 


‘Tus (Levene oF sueponz) 1s nuz To THE COMMAND 
(oF con). 11 


“It ts due to the command of thts aksara, O Gargi 
that the sun and the moon stand supported (Br 3, 8,9), 
and the command must be the work af God alone, and 
not of the noountelligent pradhina, for otherwiee cla 
alto may becalled to producea jaronaccount of a commans 


TATATAPTET | 8% 
{Anya (diferent)-bhava (narure)-vyaupttes-being exclusted J 


AND BECAUIE EVERY THING POUESSING A DIFFERENT 
NaTuRE {rRoM BRANMAN) JAS DEXN EXCLUDED, (f1E 
ARsARA mBaawaan), 12 


The aksara bas been described as * unseen but seeing, 
unheard but hearing, unperceived but perceving etc’ 
(Br 83,11) ‘Nodoubt, the qualines of being “uaseen! 
“unbeard * etc, may be sad to belong to the pradhana, 
but the other opposing qualities which, at the sume tite 
belong to the Akgara are found lacking in the nom 
intelligent pradhana Akeara, therefore, 1s not pradbana 
Simtlarly the same passage which tells us that * there 
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1sno other seer but the aksara, no other hearer or knower 
but the aksara, excludes the posstbilrty of the plurality 
of mdividval souls Nay, the upadbis tno are exchided 
from the nature of the akgara , for it 18 satd to be “without 
eyes, without ears, and without speech or mind ete." 
G, 8, 8) 80 the akgara does not mean the embodied 
sou! at all Undoubtedly, then, st 1s nothing else but 
Brabmar. 


& faftetericantteca | (22) 
RaitererieareR: | 22 
{Tksati-seemy, karma-action, vyapadefatheing mentioned! 
aeatell 


Beni menvionrn As THR ObjmCT OF sERING, HE (ts 
mie aint BRARMAN, WHIOIL [8 MEDITATED RY MEANS 
or Ori). 13 


Dumng the course of the discussion of meditation 
on Orn, m the fifth section of the Prainopanigad, the sage 
Pippalida tells Satyakama that 1t us by means of this * Or 
Bra bork the casual aad the nurguna Brahman, 
that a person attains to one of them,’ and thet he who 
meditates on Orh with its three parts, 2, u, rh, goes to the 
highest Purvga (5, 2; 5, 5) The doubt that may arise 
1 this connection 18 whether the object of meditation 
isthe lower or the higher Brahman 


Accordingtothe pirvapaks, ttisthe lower Brakman , 


for one who meditates an copesta es three Ae 
am camied by 


for one who has known the tgher Brahman Nodoube, 
such 2 man ze said to reach the “highest” or ‘pera-Purua’; 
ai ihe ‘word * para” has got only relative nignificance 


ve 
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Sdtratma-prana or the lower Brahman, or the lord of 
Brahmaloka 


To this we reply The mrguya o¢ the highest 
Brahman alone 1s the object of meditation For, this 
mame obyect of meditation 1s spoken of afterwards as the 
object of mght The man who meditates ‘ beholds the 
Person of his meditation too,” the person who dwells 
am the town of body, and who is greater than the fivae 
ghamaor the Hiranyagarbha _ If1tisa question of medita 
ton alone, it matters little if the obyect of meditation 1 
everiimapinary , arope can be meditated upon asa serpent 
But if the med:tation of a thing 1s to turn into a vision, 
the object must he real and exstmg And so the trans 
cendent Being which 1s spoken of a2 the ohject of sight 
of the devotee who meditates upon it, must he an existing 
entity It is the hihest Atman, the object of both 
meditation and the perfected sight or mntuntion , it 12 noe 
the lord of Brahmaloka for he may he the object of 
meditation, hut not of sntustion hecause the reahey that 
belongs to ban 1s imaginary and due to upadbs: 


An objection may he ratsed in thts connection It 
may he pointed out that so far as meditation 1s 
the person is said to he ‘ transcendent * simply , but whea 
the person is caid to be mntuited, he as described as * trans 

ng the transcendent Jivaghana.’ How should one 
know then that the person as the object of meditation 
and the person as the object of vision are not two but 
one.and the same person? 


‘The persons appear ax two, we say 14 reply, if the 
*jivaghana "1s supposed to he the object of meditation, 
zo that the Person ‘transcending the jivaghana* 
he a different person as the object of ght What 
we hold is that the jivaghana 1s nat at all the object of 
meditation, as 15 clear from the two words * para’ and. 
* purus" which are both present sn both the pestages 
dealing with mrditation and vimon, It 1 the * tram 
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ceadent Puruga ‘or the highest Atman which is the object 
of seditation and continues to be the object of amon 
too As fac the meaning af the ward * jivavhana* which 
agam is said to be “teanscendent,” we salve the compaund 
not as that which is * composed of (gharta) the jivas,” but 
aa“ onc having the characteristics of the jiv.’ Now this 
fiveghana or jiva, though, in reality, x ts the same as the 
‘Acnan, isto he understood ax himatedan account of ts upa- 
dite, just 20.2 prece of azlt, though st is in essence nothing 
but salt in general, ina specific diferent portion from it 
en zccount of ste being limited. And the jiyaghana 1 
sud to be ‘transcendent," because it tranacetids the senses 
and their objects. And yet we bave to remember that 
in spite of the transcendent character of the jivaghana, 
itis not the object either of meditation or of vision, As 
sald above, it is the Puruse or Brahman which transcends 
the transcendent jivaghana*, and 1s the object both of 
meditation and of ‘vision 


Or, jivaghana may be:nterpreted, as come others do it, 
asthe Brahmaloka, the residence of Brihmadeva or as Brah- 
mudeva himself The Brahmaloka 1s stad to be hagher than all 
other lokas or vrorlds, and the Brahmadeva or the Hiran- 
Yamrbha 1s eaid to be the cormic Person including in bam 
alithe jivas So when tt «said that the man who meditates 
upon the Ori with its three parts is lifted by the power of 
the Siman-hymns to the Bralimaloka, 1t means thathe does 
fot stop here, but goes further along with the jivaghana 
or Beahmadeva 1p having the vision of the highest Atman 
which transcends the jivaghana and yet 1 the ind 
ofall the bodies ‘Thus also, we come to the same conclu 
fon that the highest Atman, who transcends the trans 
gendent Brahmaloka afong with the Lord of that loka, 
mthe only cbyect both of meditation and vision 


Besdes, Sratialsotells us that pars-Puruga menos Beah- 
san "higher than the Puruga there nothing, and thats the 
ht, the end of afl* (Ka 1, 3, 11). So. it 1s this highest 
Or the mirgina Brahman which was first distingushed 
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from the lower or the saguna Brabman, hut which was 
seid to be along wath the fatter adentical with Orh, re told 
afterwards as the object of both meditation and vision 
* ‘Phat a man becomes free from sin, as a snake hecomes free 
from slough” (Pr 5,5) shows us further that this freedom: 
from ain must pre as aresult of meditationon the brgh- 
est Atman, and not from meditation on anything different 
from the ughest Atman Then, again, the man who 
meditates on Orh 2 the saguna aspect of the Atmat 
need not be said to receive a small reward hy way of hu 
being hited to Brahmaloka , rather it 15 bas first reward. 
For in course of time he may get the highest reward, 
siz the clear yision of the Atman and become free. In 
other words, he attains to mokga hy degrees along with 
the lord of the Brahmaloke 


4 eerie! (Re-R2) 
a TTT |e 
[Dahsra—small, utterebhyaf—due to what follows 


Tar swau (rommion or AxAsa ot THe HEART 
mam wicuesr AYMAN) ON ACCOUNT OF THE POLLOWING 
(zasons). 14 


Jn @ passage of the Chindogyopaniged (8, 1) one 1s 
recommended to ‘search and understand that small portiom 
of aka4a, which 1s inside the small Jotus-lke palace of the 
City of body (Brahmapura)* Now, inasmuch as 
word akiga means both the elementa] akiga and Brahman, 
we must settle in which of the two senses the word 
‘dabara’ 1s used Sumilarly, the word * Brahmapura ” 
which means the crty of Brahina may mean exther the city of 
the jiva oc of the Brahman, and so may give rice to 2 

ec doubt as to whether the jiva othe Br: 8 
the Jord of the ety 


According to pirvapaksa, (1) the dahara of the small 
akiga means the elemental akaéa (the bhiitakata), for that 
i the conventional meaning of the word aka No 
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doubt, the bhitiiée 1s all-petvading, yet it is spoken of 

a3 pmall, because st is located in the heart. Aad though 

there is one ass, it 1s conceived far the purpose af 

meditation as two, ane imside and the other outade; 

and hence a comparison is passible between them and 
“they are said to be equally large allowmy * heaven and 

earth to contin’ in them (Chi 8, 1, 3), (2) Or the word 
“dahara” may mean the individual soul, inasmuch as 
the ward *Brahma * means jiva m a subsidiary manner ; 
and hence the word ‘Brahmapura' would mean the city 
th the form of body of that jiva; and the jiva m its 
tur, would be known as the lord of the city of body, 
inasmuch as it bas acquired it 2s a result of actions. 
Itdwells in the heart, use it is the seat of mind, and 
itis spoken of as small because it is compared to the paint 
of a goad (Sve: 5, 8), That it 18 compared with the 
atpervading akaéa only shows that itm not diferent 
from Brahman (3) Or again, the ‘dabara’ may bean attri 
bute of something else residing inside the small akaéa 
whith itself 1s inside the heart But on no account can 
it be sud that‘ dahara* means Brahman, because Brahman 
tm not connected with the body 


Tn reply to this we say that daharakiéa nieansnothing 
but the highest Atman , for in what follows after the 
statement of dahara, a possihle question regarding the 
Bature of that which 1s to be searched and understood 
ia ancicapated on the part of the dieciples, and the reply 
which the teacher ought to give is stated thus, * the akasa 
within che heart is as large as the elemental akida, and 
hence contams within it heaven and earth, Gre and wind 
etc,’ (Chi-8,1,2-3). This means that the teacher's reply 
is intended to mlence the possible doubt of hie disciples 
who must have thought that the heart * small, 
that the ikaga within it must be smaller still, and 
that, therefore, st may contain nothing which « to 
besearched and understocd In other wards, the teacher 
first wishes to cancel the erroneous idea that the ‘dabara’ 
% small because the heart mside which it 1s located 15 
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small, hy declaring that 1t ws as large as the elemental 
akaéa, and secondly, because be compares tbe inner with 
the outer akaéa, 1t can be said that he wishes to cancel the 
equally erroneous sdea that the dahara means the elemen- 
tai akéa, and therehy suggest that the two are different 
entities. Comparison requires two things which have 
a teal difference between themand which at the same time 
are similar Akasa bemg one cannot be compared with 
atself, andeven eupposing that thereisa difference between 
the mner and outer akifa, the two cannot be compared i 
point ofextent We may suppose an imaginary difference, 
only when there 1s no possibility of an actual difference 
which, however, 1s possible af by dahara we mean the 
fughest Atman. If some one would say on this account 
that the highest Atman (supposing to be the 
Atman) too cannot be compared wath the akiéa, inasmuch: 
as ‘the Atman t« greater than ak3&° (Sat. Bra 10,6, 3, 2), 
we bave to reply that the mtention of the compansen 
of the dabara with the elemental akiéa1s only to negative 
the smaliness of the dahara, which 1s erroneously asctibed 
to it on account of its being enclosed hy the lotus of the 
heart, and not to indicate its extent Nor can it be 
‘aud that the purpose of the comparison 1s twofold, viz 

to negate the erroneous tdea and to indicate the extent, 
for the scence of Mimarhsa forbids us to have two meaty 
ings of one and the ime sentence Besides, f dahara 
means only a small partion of aki enclosed hy the lotus of 
the heart andissoconceivedas to be different from the ele- 
mental a&i83 on account of the upidhy, 1t 1s mporsible chat 
at will contain within itself the heaven and the earth ete. 
And finally, the dabara cannot be the hhatakua, because 
the qualities, which belong to the Atman and are 

to the dahara, cannot belong to the non-intelligent bhiita- 
kif The dahara, which, in the mmmechately following 
pasnage, referred to ar the Atman by te pronoun * this,” 
4s mentioned as free from sin, oldage, death, gnef, hunger, 
and thirst, tis mentioned again as one whose purposes: 
and desires are the embodiment of truth (Cha 8, 1, 5) 
‘The dabara then rs the highest Atman. 
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Dabara does not mean the individual «oul also, 
though the word atman may mean it For, in the frst 
pee being enclosed in the small lotus of the heart, and 

ing exceedinyly amall hike the port of a god, how 
can it be compared with the elemental akaéa which 1¢ 
all-pervading and 1s the suppoct of heaven and earth 
etc.? If, to escape thie difficulty, st be said that the 
inchyidual sou! is in reality not different from Brab- 
man, and therefore it 1s that one may ascribe these. 
attributes to 1¢, the reply would be that they may 
be more ap ‘oprately attnbuted directly to the 
Brahman itself rather than to the inchvidual soul. The 
daharakiéa then would connote the Brahman and not 
the jiva Secondly, the word “Brahmapura’ need oot 
mean the city in which the indevidual soul resides, 
hut with reference to the word * Brahma °, 1 means the 
city of Brahman In the Prasnopanigad we are told 
that the devotee “beholds the transcendent Puruga 
as dwelling tn the city of ody’ (5,3), * This Puruga 
dwells im the bodies of all* @y 2,5, 18) We learn from 
Srutt, then, that this body 1s oot only the abode of Brah 
man but 2s useful for its realization And even supposing 
that Brahmapura means the city of jiva, the Sruti passage 
intends to inform us peimarily that Brahman resides 1. 
the body in close proximity with the devotee, just as the 
tmage of Vignu 34 sad to be available in the Sahgrima 
stone. Add to this, in the third place, what 1s told mn 
a forther passage of the Chindogyopanigad regarding 
the impenshable nature of the results which accrue from 
the knowledge of the dabarakisa, 1n contrast with the 
perishable nature of the results af works, and 1t becomes 
absolutely clear that the dabara means the highest Atman 
and not the individual soul * Thote who, after having 
tealzed the Atman, which 1s the only imperishable object 
of desire, depart from this world, hecome free to move 
anywhere they hke * (Cha. 8, 1, 6) 


‘As regards the further point of the pirvapaksa 
that the Ge to be sought for and. ceaeaed not the 
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daharikaf but something else contained in st, we haveto 
pomt out that the comparison of the outer with the 
inner ikida then will not serve any purpose Instead 
of comparing the two akigs, the teacher might have, 
am thet case, given some information regarding the contents 
of the daharaka: Tf the daharakifa 1 told to be as 
large a the bhi 4 for the sample reason we should 
become aware that heaven and earth, ete ate held within 
at, which 15 inconceivable on the face of 1t, the remai 
jortion of the section which deals with the dahara woul 

entirely out of plaor. The words * This * and and” 
which refer to the sinless Atman and to persons who 
attain freedom hy knowing the Atman and the deares 
located in the Atman, refer necessarily to the previously 
mentioned daharakaéa and the heaven and earth etc, 
contained wit, In other words, both the begmning and 
the end of the Srun section sntimate to us thet the 
daharakata means the highest Atman only 


srreqrent war fe ee fat Ti 4 
[Gatrsablabhyinh becouse of movement and word, tachithi~ 
the same, dysjarh-seen, hngaz:—mark, ca-and } 


(Dauana m Brasaan) mzcause movement (10° 
WAnDe 12) AND THE WORD (BRAMALOKA UIED AS STNO- 
Nya FOK IT ARE AVAILABLE), THUG Wi anEN  (BLSZWHERE) 
TOO, EKACON TOR DVFERENCE (roo 1 avaiLaua), 15 


In continuation of the context of dahara, we are told 
further that ‘al! the beings go unto Brahmaloka, everyday, 
iigare aot ailelés idan. beat ieichey area aaa 
outside hy uneruth. (Ch2 8,3, 2) Itis clear thet here the 
word * beings * ts used for individual soule, and the word 
aa : ee ara So, dahara means oS ea 

another plor of the Chindogyopanyad (6, 8, 1 
real tae dering sentence em 
Truth.” In the light of the Srutt meaning, probably, 
‘we say ofa man who has gone to sleep, thet he1s taking 
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restin Brahman _ Some may like to dissolve the compound 
Brahmaloka as * the loka of Brahma "and so mean thereby 
the world of the Brahmadeya. But instead of treating 
the compound as Segthi-tatpuruga, if we take it 23 Karma- 
dharaya, we shall dissolve it as “Brahman, the same as 
Brahmalola* And the reason for not accepting the 
first meaning 18 that it ts absurd to believe that people 
Beleveryday ta the world’cr Babmadeve | Brchne tat 
therefore, which 1s put for dahara 18 nothing but Brahman, 
Dabara then 1s Brahman 


gaa aReusenfagrer | th 


[Dhrte}becuuse of support, c2-and,mahrnnah because of 
Freatness, asya-of this, pare es upalabhde}-hecause 
wu 


AND BECAUEE THE GRIATNDSS OF LENDING SPORT 
(arrunurmp To Danna) w rouND mm mms (Lc, THE 
miowest Gop, DAmARA mUsr az Tm iamat Gon) 16 


‘The same daharalisa which was first characterised 
as being inside the lotus of the heart, which was compared 
then with bhai 


differ in castes, iéramas and mental equipment, from being 
mixed together and confused It m this eines 

‘longing to 
the highest God ; * It ss hy the command of this Aksara, 
© Girgt, that the Sun and the moon are held up (Br 
3,89) , ‘He ts the highest God, the Lord and the pro- 
tector of all beings, the support and the dam to prevent 
the people from falling into confusion’ (Br 4, 4, 22). 
Duhara, therefore, 1 the highest God 
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MARA | We 
{Prasiddhes-beny well-krown, ca-and] 


Awa pxcauss (AnA4a} @ xNowN TO MAN (BRAM 
MAN, DAHARA 15 BRAHMAN) 17 


‘Srutt passages like ‘Akaéa alone manifests the names 
and forms’ (Chi 8, 14), ‘all these beings spring forth 
from aki * (Chi 1,9, 1), show that the word akiéa 
means Brahman It will lead to no meaning if we take 
akaéa in the sense of bhiatakiéa, for we have already seen 
that akiéa cannot be compared with itself 


arereraes eft onduarg f te 


{Itara—other_paremariat-owig to reference sak—he wi-thus: 
cet-af, na—not, asarhbhavat-beng impossible } 


Te area teat mG. ¢ THe INDIVIDUAL SOUL ® 
brant) ON ACCOUNT OF THE REVERENCE TO THE OTHER 
one, (Wwe SAY) NO, Zon IT & Muvosstese (THAT DAHABA 
Max ae tm jiva) | 18 


if dahara means the fughest God on account of ® 
reference to the latter tn a passage subsequent to the one 
an which dahara 15 ducuesed, then the word dabara may 
mean the individual soul also, on account of a smilst 
teason The pirvapaksn may say so, and bring forth the 
evidence thus. "Tt is chis *Sahpracida’ which after 
having rien from thts body meets the highest Light and 
appears in one’s own form, that rs known as the Atman 
(Chi 8, 3, 4) Now the word ‘Sarhprasida *, which 
usually conveys the meaning of deep sleep actording 10 
other Srut: passages, must convey the same nae 
in this passage also, and so refer to the individual 
who alone 1s said to he qualified hy deep sleep And ie 
as wind and other elements are sad to arise from ala 
wluch 1s their support, even so che individual soul mses 
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up from this body, and Np as the word akifa neans the 
highest God (as shown by the Vedantin in the previous 
Sitra) even though it is not ordinarily done so, because 
the word is used alone with the qualities af God, even 
#0, the word dabara may denote the individual soul, 
because the qualities of Sarhprasada "etc. (asshown above) 
refer to it only 


We say in reply that this 12 not possible, For, in 
the fret place, the individual soul which falsely thinks 
iteelf ta be limited by the adjuncts of buddhi etc. cannot 
he compared with the unlimited skiéa. And secondly, 
qualities such as freedom of tin etc, cannot belong ta 
2 being which erroneausly thinks itself bound by upadhus. 
This has already been explained, in the first Siitra of this 
adhtkaraga (1, 3, 14), but we mention it again only to 
feimove the additional doubt uf the soul bemg thought 
of as different from the Atman. That the so-called 
reference ta the individual soul 18, aa 2 matter of fact, a 
teference to the Brahman will be shown in Sutra J, 3, 20. 


sarianitdaerereg | 8s, 


{Uttarat—due to whet 1s subsequent, cetsf, durbhatae- 
become manifest, sudripaf-one's own nature, tu-however] 


In cr nz ato (tar DAHARA Ié JivA) ON ACCOUNT OF 
suasEQUENT (STATEMENTS, WE SAY THAT IT 18) HOWEVER, 
(Onur mat jivA) wuoir RUAL NATURE HAS SICOME 
ManiESr 19 


‘The aim of the preceding Siitra was to show that 
dhbara cannot be the yiva anasmuch as quahties such a8 
freedom from sin etc which are spoken of as belonging to 
dabara, and which are found only in the highest Atman, 
are not found to belong to the jiva, And yet the argu- 
ment of the parvapaks: may be revived, and presented 
ma new form, in view of the dialogue which comes after 
dahara-vidya, between Indra and Virocanz on the one 
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hand, and Prajapati aa the other. The utterance of Prajae 
pati at the outset (Chi. 6, 7, 1) is dealt with referenoe 
to the Atman who is free from sin, ald age, death, hunger, 
thirst, mourning etc. , and it is this Atman, says Prajapati, 
who must be sought for and realized And yet, again 
and averagain, prominny that he would explain the mate 
of the Atman, he points ta the existence of the individual 
soul only. For instance, he first tells Indra and Virocana 
that the person seen im the eye is the Atman, thereby 
indicating that it is nothing but the individual soul in 
the wakefu! conditian (8, 7, 4). He again refers ta the 
same individual soul n its dreaming and sleeping conditions 
by pointing out to Indra its joyful wanderings and perfect 
repose (6, 10,1, and 8,12, 2). And yet he sayz that the 
indie !uy!gaun! -~b~ p arta), féarlessBrabman. "e-ther 
when Indra complane that the sleeping soul recognises 
neither itself nor anything elee, Prajapatt once agai 
promises to mstruct him in the true mature of the Atman 
and nothing else But once again, censuring the body he 
exhibits the jivaalone as the ‘excellent Puruga,’ inasmuch: 
as it 1s the fiva, as he says, which rises in the form of 
“Sarhprasida” from the body, meets the highest Light 
and appears in ats own form (8, 11, 3and8,12,3) From 
this 1t appears that the qualities of the highest God are 
possible in the mdividual soul, and so one may say that 
es daharakaéa with the heart means the individual 
soul. 


We sayin reply that what Prajzpati means to convey ; 
as not that indryiduzl soul which, as the purvapakem 
has understood, 1s qualified hy the there atetes of wakeful, 
dreaming and sleeping consciousness, but that individual 
soul which has manifested in ts realnature, oritsown fort, 
after nising heyond the consciousness of body and after 
coming incontact with the highest Light, viz, the Brahman, 
which 1s free from sin ete The individual soul referred 
tom this Sitra (andin the peer ane sie as agarnet 
the piirvapaksin) 1 nothing but the highest Brabman, 
the nature of which eternal, unchanging consciousness 


ADHYATA I, PA, OF, 80 19 141 


or pure intelligence and 1s expressed by such propositions 
aa‘ Tam Brahman,’ and * That art thaw," It is not the 
false individual, the agicegate of body, sense and mind, 
the notion of which arises an account of avidy3, and which 
therefore can be compared to the wrans nation atising 
outofillusion. ‘The person whohas* known the Brahman 
and has therefore * became the Brahman’ as theMungako- 
panigad says (3, 2,9), ic the only type of the individual 
soul as meant by Prajipatt. 


One may raise an objection hece If the individual 
woul in its octpinal rea) status is Brahman itself, what 
then is meant by saying thatit gets ite own real nature? 
Jt cannot be said that its real nature 12 concealed, so that 
tt shauld be revealed afterwards ; far what can there be 
which will outshine the eternal light of the consciousness 
of the Atman? Thea, againy like akiga + Aten 
remains ever unaffected by anything It cannot be 
compared with gold which shines im its true lustre after 
it has been separated from dross by means of actd, nor 
with the stars, vehich though selfedulzent become in- 
visthle on eccount of the outshining light of the sun, 
bat again reappear in their own glory by night The 
individual soul ss, mn its nature, en with the active 
ties of eeeing, hearing, thinking etc., and it 18 not necessary 
that at should rise beyond the body in order to exhibit 
the nature. The whole practical life will be impossible 
without these activities of the soul, and without 1ts con- 
Rection with the body What then 2 meant by the so 
called rising of the soul beyond the body? And what 
1 meant by the appearing of the soul in its own form? 


We meet the questions by saying that just 5 2 
ee of crystal which 1s white and transparent 1 not 
cerned to be separate from the upadhi of the 
red or blue colour, even so the individual sou! which 
i$ in reality pure consciousness or ight appears ta be of 
the nature Bs the upadhus of body, sense and mmd, and 
20 to be endowed with the activities of hearing, seeing 
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etc, on account of absence of discrimimation But the 
moment the discriminative knowledye arises, the crystal 
which was already white and transparent appeare #0, 
asif for the first time, even eo, the nsing of the individual 
soul heyond the body 1s nothing hut the dawning of the 
discriminative knowledge on the part of the sul, wheeehy 
st does not understand itself any more as made up of body, 
sense, mind etc , but understands itself as the pure Atman, 
‘Asa tesult of this knowledge, the ndividual soul appears, 
80 to say, 1m its onginal form of the Atman 


From this it follows that the embodied of the dis- 
embodied condition of the saul 1s the result of the absence 
or presence of discrmnative knowledge. To have of 
not to have the hody 1s irrelevant from the view-point of 
the Atman For as the Bhagawndgiti declares (13, 30}, 
‘The Atman 1s not affected by anything, even though it 
resides in the body’ It haw no body, though se dwells 
within che bodies’ (Ka 1, 2,22) Notwithsiandmg the 
posession of body, the saul 1s without the body, only if 
it has the knowledge that it 16 one with che Brahman and 
has nothing co do with the upidhis. It mansfests in 108 
real, ony nature of the Atman of it possesses this 
knowledge, 1¢ remams as an individual soul, different 
from Atman and bound up with the upadhts, 1f 1t has m9 
such knowledge And though due to ignorance, the 
individual soul and the highest God appear as separate 
and two, from the view-point of the Inghest God, they 
are identically the same Whether manifest or unmant’ 
fest, there 11 only one Atman, the distinctron between 
the jiva and the Atman as twa is false 


All this hecomes clear from what Praydpats has told 
Indra and Virocana Having brst referred to the jiva as 
the person in the eye, Prajapatt chatacterises 1t as the 
fesrless, immortal Brihman, meaning thereby that the 
two are not different That Prayapati has refrained from 
saying that the reflection tn the eye 4s the symbal of 
Brabman only speaks about his honesty of purpose. And 
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sa, when he goes on to describe 2x to what happens m 
the dreaming condition, he refers to the same person 4n 
the eye, as 1s clear from the assurance he gives to Indra 
thet be would explain the nature of the self same jive 
forther And this need not be doubted because, 1 13 2 
common experience that a man who does not chum to 
see m waking Ife the elephant he saw in the dream, 
chums, however, that be ss the same person who conti 
pues toenist inthetwo states. Therefore what Prajapate 
means is that the person in the dream, being the same 
person in the eye, cannot be diferent from Brahman. 
‘Avain, when he passeson to the description of the sleeping 
condition, the * desteuctron * he speaks of ts the destruction 
of specific knowledge of a thing during sleep and not of 
the knower or the Self As Sruti says, * There 1s no 
destruction of the Knower’s capacity to know” (Br 4, 3, 
30) And finally, when Prajapati repeats the assurance 
that be would explain the nature of the same being, and 
censuring the bady a i mexiay Senile’ the * sores 
as runing beyond the body and appearing 1m its own form 
when it approaches the kighest Light, be refers to the 
selfsame jive of the earlier stages a8 being alwaye in 
exsence identical with the highest Brabman. 


Some ee are of opimoan that mstead of taking the 
individual soul as the topic of what Prajzpati bad sud on 
the first three occastons, and the highest Atman as the 
topic of what he sad on the fourth occasion, at would be 
appropriate to consider that the highest Atman alone 
which 1s spoken of as free from am etc 1s the topi: of ‘the 
whole of his speech from the first to the end of fourth 
occasion But this isincorcect For, in the first place, the 
psec eh ee the sentence which Prajapat: ee 
Tg Jain to you again’, refers to 
proxmate. piers aed the jiva Secondly, the word 
“again” refers back to the topic once discu: , and does 
Hot indicate a new topic each time. Had Prajapatt done 
so he would have been accused of practising deceit 
Hence what we hold stands correct, viz that the topic 
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of the speech of Prajipat 1» the individual soul. The 
only thing ta note is that the individual soul 1s gradually 
being shown as nothing but the hiehesat Atman. ie 
as the bnowledge of the rope destroys the t wi 
appears on it through ignorance, even sa, the ilfusory 
nature of the individual soul, so far as it 1 erroneauely 
understood to be segarate and discinct from the highest 
God, and on account of which various evils and distinc 
tone of desires, doers etc) arise, vanishes the moment 
there arises the true nowledre The so-called individual 
soul then is nothing but the highest God, who posstaseg 
the qualities of ainlessness and others. 


In the opinion of some others till, (Mimiinsakas as 
well as Vedantina of 2 different wchool), the individual 
soul is 2 real entity by itself, In order to silence such 
people by expounding unto them the unity of the Atman, 
the Sittrakara bas herun this Siriraka-éistra It aums at 
teaching that there1s one eternal unchanging higheat God, 
there is none else except him whois aoe ie ancarhate, 
Br 3, 7, 23), and yet, like a magician, he appears in diverse 
forms on account avidyi or maya | Sruti may hold this 
yew, but what about the Sitrakira, one may ask, who 
hae suggested the ematence of diference hetween the 
individual soul and the Brahman, when, ¢. g he sys 
that daharakage 1s not jiva, but the highest Atman (Siitras: 
1, 3,18, 1, 1, 16)? The Satrakaca, we reply, makes thu 
difference only because he has to disprove the erroneous 
doctnine of duality He heheves that the highest Arman 
4s one, eternal, pe intelligent, free, unchanging, foranless: 
and unaffected by anything,and yet hefinds that opposite 
charictenstics of the individual soul are erroneously” 
ascribed tost, yust as blue colour is ascribed to the colourless 
akaéa It to refute the current dualtsm of the practical 
world that the Sicrakira makes use of such aryuments and 
of Sut sentences such as “That thou art’, "there 1s nothing 
else but the Atman" And thoughhe makes the different 
of the highest Atman from the mdrvidual soul, he doe 
not make the diference of the mdividual soul from the 
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Atman TheAtman as the support is certainly different 
from the things imagined to be ensting; but the um- 
goed things cannot exiet apart from the aupport, on 
aecount af which, they are imagmed, The rope crists 
hy itself and is different from the serpent. The serpent, 
however, which is imaginary cannot emst apact from the 
rope. The dilference, then, which the Siitrakira allows 
between the highest Atman and the jiva (and aot vice 
versa) is only with the view of making peaple aware that 
the whole of Karma-kinga wath tts prohibitions and 
injunctions implies a duahem which iv purely imagined 
and non-emstent, and therefore does not alfect the Veainta 
acon that there ss one Atman alone. The Sitrakis 

already referred to this unity of the Atman in Sitra 
1, 1, 30; and to the difference in spheres of Karmarkanga 
and fiizna-kinda in Sata t, 1,4. Performance of mcrifice 
ode said toaifect the <oul , solong as the consciousnesd 
of body ete. extats, but the same learned man, xf he comes 
to know thet the Atman is not at all affected by action, 
may, without performing a sicrifice, remamn content with 
the knowledge of the Atman. 


words wT! | Re 


[Ange (other)-arthak-{meaning), cé-snd, pardmartef-re- 
ference} 


Anp rita xermxnnce (TO THE INDIVIDUAL souL) 
DermNDED TO MEAN Gra (viz THE ATMAN 4), 20 


Hav \ted out that the purpose of the Prajapats 
pesapes fi not 29 describe the nature of the individual 
soul, but to prove that the individual soul 1s nothing but 
the Brahman, the Sitrakira pomte aut cow that sn the 
subsequent sentence to the ' daharikifa * too, the refe- 
Tence to the individual souf 1s mtended to mean the Brah- 
man The individual soul, which se described by the 
word ‘Sathprasida' becomes tired with the activities 
dang the waking and the dreaming condstrons of life, 


va 
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and xo being destrous af taking zest goes beyond the 
conscousness of the grasz and subtle bodies, during deep 
sleep, 1t then reaches the highest Light or Brahman, and 
soappears in itsownreal nature Here too, the reference 
to the sndsyidual soul is for the purpose of making ux 
aware of tts real nature, which is manifested by reaching 
the highest Light and reappearing through 1t mm its own 
form as the very sinless Brahman 


wera Fraga | RE 


LAlpa (small) Srutefbemg mentioned by Srut, sti-thus; 
cet, tat-that, ubearh—sasd J 


Tr um saw mar (AKA CANNOT MEAN THE 
mics ATMAN) ON ACCOUNT OF IT ZING MENTIONED 
ny SRUTT 3 SMALL, (Wz XEPLY THAT) IT HAS BEEN 
ALREADY CONSIDERED 21 


The argument of the piirvapaksin that the highest 
fed one be cea irises boctueat ha 
sive character, but that it may mean the individual soul 
because of its comparison with the point of the gosd, 
has already been met with while dealing with the Siitra, 
4,2,7 _ It-was shown there that God, though all-pervade 
ing, 18 capable of being meditated even in the small heart 
Besides, Sruti stself has contradicted the smallness, by 
saying that the mternal akdéa ts as large as the 1 

one, Sothe dahara means the Brahman. 


§ sgperraemy | (22-23) 
MARAT FT| RV 
[AnukytehBecause of action after, tasya-his, ca—and J 
Ow Accounr oF ( sverrtnina) AoTiNG (t &, SHINING) 


Armen (2mm), AND OF (raz woRD) Sms", (BRAHMAN 1 
THE SOURCE OF TEE Light or Att). 22 
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The Mungaka and the Kathaka Upampads give us 
the verse ‘The sun does not shine there, not the 
moon and the stars and the Iightnings, much leas the fre 
Pie, be shite. everything elie tineatall aawiteeed 
hy his light’ (Mu 2, 2, 10, Ka 2,315) The doubt 
that artes here 1s whether that being, whtch when shining 
everything else shines, 1¢ some luminous entity or the 
Pryia Atman 


According to piirvapaksa it must he some luminous 
substance other than the sn, moon etc For, firstly, 
it canoot he anyone of the latter, since 1t 1s aud im the 
above mentioned verse itself that these do oot shine 
*there’ Secondly, just as the moon and the stars do 
fot shioe when the suns shuning, even.so there must he 
something else which when shining, the sun too does not 
shine And thirdly, the wards ‘shining after’ mdicate 
that umtatron is possible only when there 1s some-body 
else whom to imitate One co imitate walking 
when aocther walks Therefore, there must he some 
luminous hody other than the sun, moon ete referred to 
in the passage: 


‘To this we reply that st must he the Praja Atman,for 
as the Sruti says, "Light ss his nature, and his thoughts 
are true’ (Cha. 3, 14,2) On the other hand, experience 
does not show that the sun, the moon, etc shme after 
some other ummnous body — Besides, lummosity bein: 
the common nature of all, there 1 ooneed that one shoul 
shine fitst and the rest should shine afterwards, One 
lamp ceed not shine after nother lamp It 1: oot arule, 
a that mmtation should depend upon similarity of 
tl ‘2 Tro ws differeot from fire, dust 1s different from 
wind and yet a red-hot 1ron ball burns things hike the fire, 
the dust on the ground blows after the blowing wind 
The word * hts’ (tasyaz) in the fourth pert of the verse, 
makes us aware that the Prijfia Atman 1a the cause of the 
lighe of the sun and the moon ete ‘As the Srut: says, 
* the gods worship Ham as the lieht of hghts, as thexm- 
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mortal Bemg” (By 4, 4, 16) This obviously docs nat 
tefer to the phyaical light of the sun, the moon, etc nor, 
as sad above, dots experience show that these physteat 
hights are there on account of some other physical hght 
Aaa matter of fact, on the other hand, one physical ght 
4s wurpeesed hy another phyacal light 


Or we may not restrict the meaning of the verse as 
referring to the cause of the lipht and the shining of the 
heavenly bodies, but understanditasrefernng to the cause 
of ‘all this” (Sarvarh sdarh) world whith conssts of names 
and forms, and of persons and their actions and frarta 
thereof Just as the san’s light 15 the cause of the mant- 
festation of colour, even so the light of Brahman 1s the 
Cause of this all, including the ight of the sunetc Besides, 
the word ’ there” in the verse shows us the context om 
account of which also we take the Brahman as the source 
of all The word ‘there’ 1s used by way of a reply 
to the question, * How is Brahman the light of hghts”? 
which anses in view of an earlier verse wn the Upamed 
(Mu 2,2, 9) . ‘In that transcendent golden sheath, 
there 18 that passtonless and partless Brahman , 1t 1s the 
stainless hyht of lights, and ss known by thase who have 
reshized the Atman’ That Brahman 1s the tops under 
discussion 1s shown by an earher verse still (Mu 2, 2, $) 
where it 1s mentioned as that, ‘sn whom the heaven 
the earth and the intervening space are woven” 


So Brahman being the only self-lummous entity 
beyond the aun, and the moon etc., every thing that 
exitteand shines doessoon account of the light of Brahman 
At mansfests everything, but ws not manifested or perceived 
hyany other ight For,’ The Atman sszncomprehensible’, 

* tas hy the ight of the Atman, that 2 roan stts, and goes 
etc,’ (By 4, 2,4, 4, 3, 6) ; 


af AT 1 RR 
[Apr-also, ca-and, smaryates told in smrts.] 
AND SUBTT TOO SPEAKS (OF iM IN THE SAMI WAY). = 
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We tead m the Bhagavadgits, "That 1s my highest 
abode, reaching which none revurs, neither the sun, 
noc the moon nor the fire sllumines that’ And yet, 
“that hight of the sua which shines all ayer the world, 
and that hgbt which 1s.1n the moon, and in the fire, know 
that ali tobe mune’ (15, 6and 12), 


‘9 maarfraery | 2-24) 
wouita aftea | a 


[Sabdzt-due to Shuts, eva-only, pramitaj-is messured.] 


‘TRE (PERSON) wearumED (ny A THUMM, We THE HIGHIDT 
Jamas} on account oF éxuTi-woun treeur (vi THE 
RNMAN 1 THE CONTROLLER). 24 


‘The Kathopaniged telle us that * the person of the 
sue of 2 thumb stands in the middle of the body, and 15 
ike smokeless ght He 1 the controller of the present 
and the future, berneternal the same, today and tomorraw. 
This se that (Brahman) * (2, 4, 12, 13) 


According to piirvapaksa, the person referred. to 18 
theindrvidual ees measure can he predicated of the 
Atman who has mfinite length and breadth But the 
ViSingtman or the jiva beng hmited by Upadhus can 
be spoken of ax somehow being measured by a thumb 
Inthe Smyt: too, Yama ts told to have dragged out foccibly 
by his noose the thumb -axed, helpless person out of 
the body of Satyavan (M B 3,297.17) It ss impossible 
for Yama. to have taken out the Atman, as Yama himself 
admits that Vignu 1s his controller So, the Smpts, too, 
unin favour of taking the thumb-azed person in the sense 
of * eathsin-jive” 

The pereon must he the Atman alone, we sy mm 
reply. For there none else who can ceaselessly control 
the present and the future Besides, the words * this 
iw that’ in the end of the passage, come as a reply to 
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Naciketa’s question as to whatit may be * which 1s neither 
this nor that which 1s seen, which 18 neither the effect 
nor the cause, and which 1s neither the past, nor future” 
(1, 2, 14) ‘Thue means that Brahman was the topic 
under discussion , and so the word “ controller’ as used 
am the Srut: itself 1s a far greater evidence than the words 
“thumb-szed person’ to indicate that the petson 1 the 
inghest God and not the mdrvidual soul. 


How then cah the all-pervading Atman be spoken 
to have the small dmenstons? To this the Satrakaca 


rephes 
gate g Farner 34 


[Rhdi-m the heart, apeksaya-with reference to, tu-however 
mmanusya-man, adbskaratvat-havng a nght } 


= WITH RETEAKNCK TO THE HEART, HOWEVER, (ne 
FOMAN w SAD TO BE OF THE SIZE OF A THUMG), FOR MEN 
RAVE A RIGHT (r0 #TUPY THE VEDAS) 25 


We have seen above that though the size of a thumb: 
can more appropriately belong to the finite jiva and not to 
the infimte Br in, yet the word * controller * as 
by Scutiis indicative of Brahman and not of jive. There” 
fore, the small dimensions ofa thumh can be said to belong 
to Brahman im a secondary way, with reference tots lodg 
meat in the heart, justas the akiéa 1s spoken of as bavin 
the measure of a cubrt with reference to a portioD 
a bamboo atick. The hearts of different anzmals may be 


varying 

the heart of man, for men alone have a right to the study 
of the Vedas, They alone have got capacity t 
feara, have certam deaires, and are not probiluted to 


5 
: 
5 
: 
: 
& 


not sty anything further The heart then of a mam 
has the st of hus thumh. 
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In view of such statements, then, ae * That is the 
Brahman’ * That toou art” etc., we have ta understand 
that the jiva or the sarhsart coul which is of the suze of a 
thumb is in reality the Brahman. The atm of the passage 
under discusston 1s not ta describe the dimension of any 
thingio particular, huttobringhome theidentity of the 
jira mith the Brahman, by reference to the abode 
‘of the latter in the heart. A Vedgnta-passage of this 
type has therefore diferent aim from another whose aim 
a8 to make us aware of the Nirguyz Brehman directly; 
thix makes us aware of it hy reference to individual aqul 
which 16 nothing but Brahman tn reality. That is why 
Srutt recommends one “to daw out with céurage that 
Peraon frov. maide hiy body as one would take out the 
dehcate fibre from inside the blade of grass, and to know 
thes the pooce dmmarta) thimbearad Atoian residing 


the heart of people © (Ka 2, 6,17) 


¢ trae! @k-33) 
ATTA mee: aT) 28 


(Gors) anova Hm (¢ r, u0N) Au (HAVE A 
sight To stupy THe VzpAs) as BADARAYAA HOLDS, ON 
ACCOUNT OF TOMIBILETY OF (SDALAR REASONS). 


Gods too, az Badarayana holds, have a nybt to the 
knowledye of Brahman, for they toomay become disgusted 
with indulyence m sensual] pleasures, and may hanker 
after moks, They are known to be endowed with 
bodies, from the descriptions we readabout then a Itthisa, 
Pwcinas, mantras, and arthavide, and from pamtsngs and 
magesin ordinary experience ' They are not prolubted Tike 
Siidrasfrom having the knowledge Vedas mamfest 
to them, no upanayana-ceremony 1a needed in their case. 
They accept discipleship , eg, Indra hved as 2 checiple 
‘of Prayapau for one hundred and one years (Cha 8, 11,3), 
Bhryu approached Ins father Varuga wath the request 


1 dee deere ka Dave the Vejen (rundechole os bt hana, 
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to teach him the knowledge of Brahman (Ta13, 1). Gods 
and sages my be mcapable of action such asa monfice, 
as Jasmim holds (Pirva Mi SG 6, i, 5), becattee either 
there are no further gods whom they should please, or 
there are no other sages ta whose family they may belong, 
But so far as knowledge of Brahman is concerned, no 
action 15 to be ed esther with reference to any 

or by the help of any sage So faras the ame of the 

son 33 concerned, :t may be measured by the thumb 
of a god, yust as in the case of men, it ia to be measured 
by the thumb of a man 


facie: waht Sareea rag | BS 
[Vodhak—obstrucnon , Karmeyn—in achon , st —205 
ct—af , na—not, aneka—uarious , pratipattes—due to 

assumption , darfenit—bemg observed } 


Tr If BE SAID THAT (FOSsx#S10N OF HODIBS BY GODS 
‘WOULD CRRATZ) ORSTRUCTION TO (sACRIFICIAL) ACTIVITY, 
‘WI SAY THAT IT’ ls NOT 40; FOR IT fs OBAEAVED THAT (GOD) 
Assume vaRIoUs (ronus) 27 


If gods have bodies, 1¢ 18 conceivable that they should 
be present like prests on the occasino of a sacnfice. But 
how willit be posuble for the god Indra, for example, to 
remain presentat many sacnfices, if they are petformed at 
the same time? 


‘The reply to thisis contained in» passage from the 
Brhadiranyal sad (3, 9, 1, 2), which beginaing with 
the number as 303, and again as 3003 declares. 
a httle afterwards that these are nothing but the powers 
of gods, who, however, number thirty-three* only These 
thirty-three gods are again reduced to atx, then to five 
and finally to one God viz the Praga. ‘This means that 
ieee pe Mag 
toe odd bret tl Sta, nd 2) yl en ho ede 
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at in the one God of Prin2 who gesumes various forms. 
Jn the Smrti also, it 1s mentioned that the yopn, who 

wuires supernatural powers like possession of eubtle 

ly etc, can divide himself in tbousand forma, and can 
have various experiences in Ife, suth as enjoyment, esi 
etc. at one and tbe same time, and can collect back alll 
these forms into himself, just as the sun takes back all 
his rays wrthm himself (Ma Bhi 12, 110, 62) If the 
ts posmble for 2 man, how much more st should bein the 
cofe of a yod who has naturally got all these powers? 
So, a yod may divide himself in many forms and remain 
Bpeser o> sates ae cd 

if remaining unseen, 


Or we may offer another Gis Just as a 
Bedhmaya who cannot be fed by rent le at the 
same ime, can nevertheless be bowed by all semul- 
taneously, even so, one God ean, without leaving his 
plice, be the comman abject of reverence of several person: 
who may, at the same tune, give thei offerings ta him. 
The embodiedness of gods then 1s inno way @ 

to the sacrificial activity 


5S ahr TATE HTETATGT MATE T | RS 


{Scbda—word,s:—that, cet—1f, na—not,atah—from thes; 
Pabhavat—because it ongmates, pratyakss—anumand- 
bhyarh—from perception and inference } 


Ir rena aio Tuar run (Vz01c) woup (Wit a8 
CONTRADICTED OWING TO THR surrosItIoN THAT Gove 
HAVE sODIE) WE REPLY THAT IT & NOT 40, BACAUSE 
PEACEFTIGN AND INFERENCE SHOW THAT EVEIYTIONG 
ORIGINATE FROM THE WORD 


Even though there may be no hindrance ta sacral 
gal activity, the supposition thet gods have bodies may 
be pointed out as being inconmstent with the position 
of ‘word*in the Vedas. According to the * Autpettika 
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‘Sutra’ of Parva Mimarissd (1,1, 5) the Vedas areconsidered 
to have self-valdity , for the words which constitute 
the Vedas are sad to he etetnally related with thew 
meanings Namesof pods such as, Vasus, Rudras, Adityas 
etc, being words in the Vedar, they too must therefore 
be supposed to be eternal But if gods possess bockes, 
they berome subject to birth and death just as men 
are. That 12, the nimes of gods being connected with 
transitory meanings will themselves he untrostworthy 
In other words, the Vedas wall lose their seif vabdity, 
and shall have to depend on something else for bein 

authoritative Even f we reply that the whole world, 
along with the gods springs forth from ‘word" at may be 
pointed out thet, in the rst place, az agunst our present 
Positinn, Brahman was once aid to be the origin of the 
world (BS 1, 1, 2), and that secondly, as 1s seen 1f 
Common experience, the word or name comes into exst- 
enceafter the thmg which is gven that name A child 
is born first, and then the name Yajijadacta ss given to 
tum And just as the thmgs are transitory even 50 
the words or names denoting them will not only he not 
self-valid but non-eternal too 


The objection cannot stand For there wouldarise 
from Substance, Quality and Action, individuals oly 
and not species The jati or the species 1s eternal, and 
the words are connected with the species and not with 
individual objects, which may he mnfaute in number aad 
transitory in nature Words like" Vasu,” * Aditya’ ete 
are names of eternal species, and not of transitary objects 
Besides, the words connate some petmanent meamngs 
‘on account of the presence of which they may he extended 
to new dividual abjects Whoever leads the army 
ts the “army-leader* The name will be apphed to the 
individual object, if st presents the yata or holds the pet? 
aranent meanung ,andit 1s1n thss sense that the individuals 
are said to onginate from the words, and not in the sense 
that the word 1s, like Brahman, the materul cause of 
the umverse 
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Theevidence, hawever, for believing that theuntverse 
‘arises on account of the efficient cause af the ward Lies in 
ception and inference Hy * percepuen” we mean 
Err for the validity of perceptwa is not dependent on 
anything elec ; and pA STSS we mean Sinstt ; for 
thaugh inference 1s based an an mvesiable ngn, yet 
to far as the orgin of the universe u concerned, inference 
or Smrti must be backed by perception ar Scuti. The 
Revedz describes (9,62) haw the cod Brahmadeva pro- 
duced the different deities, because the word ‘ete.” (these) 
teminded him of the deities who prenide aver and do goad 
to the various senses, how he produced men an. account 
of the word ‘aars" (blood), and how he praduced the mnes, 
the planets, the hymns, the weapons and the bemgs 
from the wards * Indu *(moon), * tirabpevitea * (Concealer 
uf ficly things)‘ diu ” (whch inclines), ” Vida" {wbiels 
enters) and * abbisaubhiya ” (beneficial) respectively “The 
Brhadaranyaka mentions him as haying thought over the 
umon of md and speech (1, 2, 4), meaning thereby 
that thinkingistmpossible without word. The Santrparva 
{M. B.S P 233, 24) too mentions the ’ Self-born Being 
as having fret produced the eternal, celestial Vedie word 
which agun, in its turn, produced allacuvities' What 
is meant hy production of this beginningless and endless 
Vedic speech 1s that 2t 18 being zmparted orally from the 
teachertothe disciple So it 1s * the Vedic words through 
which Mahesvara has produced the names and forms of 
all beings, and bas set forth activity’ (M B, Santiparva 
233, 25 and Manu Sm 1,21) Asin common expenence 
‘we find that a jar 1s made after concerving the meaning 
of the word jar , even #0, there occurred im the mund of 
the Creator frst the Vedic words and then corresponding 
to them, he created the unrversc He created the earth, 
for instance, after uttering and knowmg the meanmg of 
‘the word ' bhi ', the heaven after the * bhuvah” {Tat 
Bra 2,2, 42) 
1 Ded iavactil vo men, Soe wanes eomun we Gcapeen the Foes dank the 
ety sou aud fs em thew boman the hymna atciode fess (encin); Weapone ce 
‘eet which amar songs msiice ecoctrat ae heal 
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‘What then must be the nature of the word, and how 
may it be sad to cause the unrverse? According to 
s, stan the “aphota* which first arises in the 
mund after « word 18 uttered, and it 1s on account of this 
that the sense of the word becomes knowo. To the 
the sphota which 1s different from the letters1s the eterna 
entity , the word made up of letters 1s not eternal, far 
as soon as the letters are uttered, they perish Gods 
ete. cannot arse from the perishable words, but from 
theimpenshable sphota, That the letters are perishable 
canbe seen from the fact thet on different occasions they 
are perceived in chiferent ways. The voice of Devadatta 
sounds differently from the voice of Yayfadatta;tbe letters 
uttered hy one person vanish, though similar letters are 
uttered hy an afterwards Ar for the meaning of 
the word, we get it from the sphota and not from 
the letters of the word For, (1) 1f every letter ts to 
give usa meaning, the letters ‘po’ in mand gotra 
ought to give us the same meaning , and if we have it, 
then the letters which follow would be useless (2) Nor 
can all the letters taken together be said to luce ane 
meaning, for the letters come one after another (3) Nor 
agam can it be said that the perception of the last letter 
combines with the mental ampressions of the previous 
letters and produces the sense , for in order tounderstand 
the meanmg of a word, at 1s necessary to become aware 
of the connection between them, just as we understand 
first the smoke thet emsts, and then from the knowl 
of the connection which the smoke has with fire, know 
meaning of fire too But the impressions on the mnd 
are incapzhle of being perceived, and as such, except the 
last letter of the word, there will bene perceptual know- 
ledge of the word (4) Though not perceivable, the 
impressions can still be inferred, one may say, from the 
fact of thar being remembered , and soit may be masntait 
ed that the meaning of the word becomes manifest om 
account of inference when the smpressions became combin- 
ed with the last letter But this too 18 impoastble For 
the remembering of the successive letters is not 1 
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s single event which happens m one moment of time ; 
but, on the contrary it 1 made up of different events 
of remembering the succeseive different tmpressions of 
letters As such, the inferred impressions too cannot 
simultaneously he combined with the last letter and 
produce the meaning of the word 


The word then 1s of the nature of sphoja, and the 
manner in which st presents rteelf to buddbi is this | The 
severalletters sow, as it were, the seed of tmpressions tn 
the ound, and when with the combmation of percep- 
too of the last letter, t hecomes mature, there appears 
all of a sudden the sphota in the form of one «ingle mental 
ees wl however, is not the remembering 

the several succeeding letters The difference that 
appears hetween two or more voices of men is duc to the 
letters of the word, and not to sphofa which 1s recognised 
as eternally the same It is sphop therefore, and not 
letters, which manifest the meanmgs of the word and 
itt sphota, therefore, which can he considered as the 
cause of this world, consisting of achionsand the doers and 
wesults of actions. 


As agunst this view of the mans, Upavarga 
holds that che word 1s made up of letters only, inasmuch 
asthere 1s no separate perception of the sphopa over and 
above the perception of the letters: The letters too are 
not short-lived, because they are recognised to he 1 
same,and because this fact of recogmtion 1s neither besed 
on similarity, a in the case of hats, nor contradicted 
by any other means of knowledge Again it us not the. 
Tecogmition of the species or jati of a letter, 30 that we 
may say that we hear a letter eumtlar to the one beard 
hefore, both of which helong toaclass. On the contrary, 
we hear the same letter 7s bemg uttered more than once 
‘The word ‘cow’, when uttered twite, can never mean 
that two diferent words belonging to the same class 
are uttered ‘The letters are not diferent individuals 
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that goto form a class, pust as there are different individual 
cows which belong to one class The letters c, 0, and w, 
are tach one of them the same on different occasions: 
That they appear to be different on account of pronoune 
ciationof different menisnot thus due to therrowninher- 
ent nature, hut to thefact that they are dependent for the 
sake of pronounciatron on the contact or otherwise of the 
wind with the palate, teeth etc The grammarians too 
who maintain that letters are duferent individually haveto 
admit, for the szke of explaining the fact of their beng 
recognized as similar, the existence of a species or at 
to which they belong they have te admit again that the 
differences, such as “udatta’ and ‘anudatta* in the 
manner of uttering them, are due to external conditions 
suchas contact etc Instead of making these two adme 
Ons, 18 1t not a simpler way of explanation that the 
individual letters have ther own mtnnsic nature on 
account of which tbey are recogmmed as the same, and that 
they appear to he different in pont of being * uditta * 
* anudatta * etc. hy external conditions ? 


Recognition of a letter as the same 1x thus the rer 
futation ofits bemgconceived.as bem¢ different on different 
occasions § And yet, the same “ga * when Ounce’ 
by different personsatthe same time, appeate to be different 
as uditta, aniidatta, svarita, nasal and non-nasal, because: 
the expression of if 35 connected with the contact of the 
abdominal wind with the warrous parts of the mauth, 
such as palate, teeth etc. Or else, the difference may be 
attributed to the difference in dhvant or tone A sound, 
which 1s mdistinct because it 18 far off, becomes dear and 
distinct as 1t comes nearer Though recognued as the 
ame, it 1s differentiated as “soft” or “harsh” So the 
better way of explarung would he that the distmetion® 
of uditta, anudatta etc. are due to dhvani rather than to 
the process of conjunction and disjunction, which 14 not 
a muatter of perception In any case, the letters ate te 
cognued as the same in spite of thew appearmg diferent 
‘on sccount of diference in dhyana. 
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Besides being recognized 2g thesame, it 1¢ the letters 
which have got the meaning of the word, and sothere1s 
no necessity to umagine the extstence of sphota 
‘The object af cognition ss not sphota, an additional some- 
thing whichis suddenly percetved after the accumulation 
of the successive impressions of the lecters ax the 
grammarian supposes ,1t 1s the letters themselves which 
constitute the word For if sphota, which 1s something 
different from the letters ofa word were to be the object 
of cogmtion, then the meaning of these letters or word 
hike the meammng of any other word or groupof letters 
would not he apprebended at all But this 1 against 
experience So what appears to the yrammarian as the 
aphota 1s in reality nothing but an act of remembrance 
of the letters of the word Besides, experience tells us 
that we may have one single cognition of a number of 
objects srouped together ,€ ¢ we speak of numbers as 
ten, hundred, thousand etc Smid fy, the many letters 
an a word go to express onemeaningonly Thisdoesnot 
however mean that the letters na word if written in the 
reverse order would meanadentically the same For then 
the ward ‘raja * (ing) would mezn the same thing as 
the word" ira ‘ (a profligate), orthe word * pika * (cuckoo) 
would mean the same thing as ‘lapi' (monkey) The 
letters though many, will have one meanng only when 
they succeed some fixed order 


‘The theory then that the letters of a word which 
succeed exch other in acertamorder ive all the meaning. 
they have directly to the huddhtin ane single act of cogni- 
tion 1s simpler than the sphota theory which disregards 
that which 18 given in perceptioo directly, vig the 
letters, and something new ‘which 1s never perceived, 
wiz, the sphota It 16 unnecessary to imapne the 
additional factor of sphota to explan the manifestation 
of meaniny from the letters of the word Anyway, 
whether the word 1s of the nature of letters, jatior sphora 
the theory that the gods orginate from theeternal words 
Temains unaffected. 
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{Atak—Hence ;  eus—same, ca—and, mityatvah— 
etermty ] 


AND BECAUSE OF THE SAME REASON; THE ETERNITE 
(or raz Vioas) 29 


The preceding Sitra was devoted to meet an objection 
agamat the thearyofthe Piirva-Mimirhea, viz, the eternity 
of the Vedas, The objection that the word (Veda) 
too must have been produced in the same manner in which 
the world of gods etc has been produced from the word, 
was refuted by pointing out that the eternal spectee of 
gods ete came out of the eternal words The present 
Siitra too confirms the same canclusion, viz. that the Veda 
48 not merely the source but the eternal source of the 
universe The Rg-Veda (10, 71, 3) telle us how the 
eternal speech whichwaa dwelliogin the sages was found 
out hy those who performed the sacrifice WVedavyasa 
too tays that * being permitted by Seapambi, the sages 
obtained hy means 4 penance the Vedas and the Inhase 
which were hiddenatthe close of yuga ‘(M_B Sint Parva) 


TACT CATER | 2° 


{Samana (sumlar)-nama—rapateat—because of names 
and forms, cé—and; avyteau—repeated cycles of births anil 
deaths, ap:—even, avrodhas—freedom from contradiction 
derfanat—from Srut , Smzteh—from Smytr , ca—and} 


NorwirisranpiNo THE REPEATED ORIGINATION AND 
DISOLUTION (OF THE UNIVERSE), THE ETERNITY OF THE 
WORD If NOT CONTRADICTED ON ACCOUNT OF SIMILARITY 
OF NAMES AND FOuMS, Aa (is CLEAR) FROM SaUTE AND 
Suari. 30 q 


‘The eternity of the Vedas vall oot indeed he affected 
if words like Indra etc. would connote not the mdrviduale: 
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but the eternal spectes, and consequently there would be 
an unceasing succession of several Indras and other gods 
one after another, But rf, as Srutt and Smyti tell us, all 
the three worlds of names and forma mcluding Indra and 
other gods are some time to undergo complete dissolution 
and are to be born again, how indeed can there remain the 
game meaning attached to words like “Indra,’and how 
can Vedas be beheved to be eternal? The reply ta this 18 
also foundin Sruts and Smpti The eternity of the Vedas 
as not afected, because the names and forms of each new 
creation ace the same as those of the preceding world 
that was dissolved The wheel of Sarhsira an a whole 
1s eternal, in aprte of dissolutions and creatzona,-—a pont: 
to be explained later on in Sitra 2, 1,36 Just as ® man 
who has awakened from sleep goes on with the affairs 
of the world sa he was going on before he slept, even so 
‘one creation of the warkiia connected with the pre- 
‘vous one without being hindered by the mntervening dis 
solution of the same That dissolution and creation are 
ike the sleeping and wakeful conditions of man ts seen 
from what the Kaugitals Upantgad tells us (3, 3), ve 
that when # man 1s in dreamless sleep, be becomes one 
‘with priya and that all his senses end the objects of the 
senses become merged in prina, but when the same man 
awakes, the pranas and everything else spring forth from 
the Atman, like aparks from fire, and occupy ther respec- 
tive places 


Tt may be suid that the mahipralaya or the utter 
annihilation of the universe resembles death rather than 
the sleeping condition of man ,and so the idea that a new 
creation should be contmuous with the old reems ae m- 
probable ax the idea that the present Ife of # mans con- 
Gnuing with his hfe m the prevrous birth. Beardes sll 
men do not sleep at the same time , so that when a few 
ofthem become awake, they are remindedof their rpeceding 
wakeful life by looking to the person wha are slready 
awake and are busy in doing something. The pralaya, 
‘on the other hand, destroys everything at the same time 

vo 
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The objection is invahd For we must remember 
that the higher beings and gods cannot be said to have 
the same deficiency as men have. Though all the beings 
including men are animated, knowledge and power are 
seen to decrease as we pass downwards from men to 
ammala, and ftom animals to trees , or what 1 the same 
thing from another pont of view, they increase 25 we 
rise up from man to Hiranyagarbha It 18 posstble there 
fore that the Hiranyagarbha and other gods may remember 
all that was going on in the preceding Kalpz, and 20, 
having received the grace of the highest God, may continue 
their existence, asf they are coming in the wakeful con- 
dition after sleep Weare told in the follawmg Stutr 
that thisis possible ‘Being anxtons to be released, 1 sut- 
render unto God, who delveredthe Vedasto the Brahma- 
deva after having first created him, and who tllummes the 
buddhi i order to ampart the knowledge of the Atman” 
(Sve 6.18)‘ The hymns of the ten mandalas of Re veda 
were seen by Madhuchandas and other sages,” as Saunaka 
and other ¢gte tell us This visron of the Vedas bythe gods 
and rais appears to be so indisputable a fact, that a person, 
who performs a sacrifice by means of a mantra, withaut 
knowing the Ae the metre and the deity of that mantra, 
as said to fall mto a pit, ot be borm as a pillar or a 
stone 


Having discussed so far that lapse of time involvedin 
the period of dissolution or death ofthe uniwerse does not 
stop the continuation of the same, masmuch as there.1s the 
certaintyof the perpetual vision ofthe Vedas by Hiranya- 
garbha and by other gods and rs o account of the grace 
of the highest God, we five the additional reason 
of Adrst2 Dharma enjoins and probubits actions 1 otder 
that man should get pleasure and ward off pan The 
destre for having pleasures and avonding pains 12 therefore 
the motive which leads men to act. ‘The ¢ world 
thus = nothing but the result of actions of beings 
an the preceding creation , secondly, xt allows th to 
reap the frints of thew actions in the form of pleasured 
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and pams | and thardly, it induces the beinys again to do 
certetn actions and prepares thereby the way for a fresh 
creation of the came nature So, the whole of sartwara 
including the worlds, gods, animals, men, castes, iérams, 
dutesand ther fruits, appears in the same form again 
and agam, because 1t maves perpetually from desires to 
actions, from actions to pleasures and pains, and from 
pleasures and pains to desires again Like actidos produce 
luke results , and according as they are might or wrong, 
harmless or cruel, there arise ke desires or mpressions 
todosimiaractsagain So there remamsalwaysa potentm- 
lity of the world to rise again into actuality hy the same 
names and forms, and hy the same desires and actions, 
in spate of its apparent dissolution The new creation 
ss not an effect without a cause Just asthere 1¢ a necess- 
ity that governs the relation of the five senses with their 
objects, even so, the actualty af the present creation 1s 
bound up with the potentiality of the earber creation 
which 1s bidden in the period of dissolation That 16 
why the whole world including the eutn, the moon ttc., 
wsarranged by the highest God, on the pattern of the 
astaogement of the previous world (Rk. Sar -10, 190, 3) 
That the names and forms of this created world are exactly 
those of the previous one 1s seen from what the Tatttiriyo~ 
oe tells us regarding the geness of the god of Fire 
1, 4,1) _ The person who desired to become Agni 
in a succeeding world offers obletions of cooked nice 
by placing them on eight earthen pots to the god Agni 
presidmg over the Kyttika stare This means that the 
Tames and forms of the two Agnisare the same 1 
18 the care with rps and other gods In short, ke 
the seasons coming after, one another with the same 
characteristics, things of the world too appear end 
appear with :deotical names and forms 


meaeeaareatrere Safa: | 32 


Pediat yuan Madhuandya and others, asaribhavat— 
ing impossible ,enadlukarash—without fieness, Jarounih.} 
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Janum sons (FEAT 90D! ART) INCAPABLE OF 
(crarninc BraxwA-vipra) BECAUIE TR IMPOSIBLE (POR 
rm To wtaRn) Mapxu-vipyi ere 


In the third chapter of the Chindogyopaniged, we 
read that the sun is conceived as the honey of vods, the 
akaés ea the beehive, the Vedic hymns as the bees, the 
sacrifices as the flowers, and the offerings of Soma, milk, 
etc as the honey itself The sacrifices are conceived 
as producing five lands of honey or nectar which get 
themselves deposited in the different portions of the sun 
as red, white, blackish, dark and ‘Lhke in colours , 
Led by Agmi, Indra and others, the like Vasue,Rudras, 
Adityas, Maruts and Sadhyas ive upon this nectar 
‘We are further told that whoever thus meditates on the 
aun becomes satisfied even by the sight of the nectar, and 
ss endowed with all the glory of gods like Vasu. Now 
this 1s possible oniy for men and not for those who are 
already gods, for this willinvolve the conception of anotls 
ersun oranother Vasu as the objects of meditation for 
the emstmg eun and the existing Vasu How can gods 
themselves hecome at once the meditators and the abyects 
of meditation? And again, when certain divinities, such 
as Fire, Wind, Sun, Directions, are each declared to hea 
pida (one foot) of Brabmen, and as such, are recommended 
to be the obsects of meditation for the sake of men (Cha 3, 
18,2 ,3,19,1 ,4,3,1},1t1snot possible for them to meditate 
on themselves Simikrrly, the mght and the left eare ate 
to be meditated upon as Gautama and Bharadvija respec 
tayely (Br Up 2, 4, 2), but st 1s not posable that these 
res should meditate on themselves ‘herefore it 18 thet 
Jammm: holds that gods and ysis are ineapable of learmng 
the Brebma-vidya 


SHR HTT) a2 


Uyetis—tuminous bodies, bhavat—on account of bemg 
used , ca—and} 
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Ano pscAusn (rem wonps ApiryA AND orarzs) 
MEAN (THE SEERE OF) LUMINOUS BODIES, (TRE GODS HAVE 
RO CAPACITY TO LeARN BrarMa-vipra) 32 


Tt 1s known from ordinary experience as well as fram 
Vedic uage that the words acitya and othersrefer to the 
sphere of luminous bodies, which are revolving dey and 
night and illummating the world * The aditya rises in 
the east and sets in the west °, so says the Siti in the 
later portion of Madhu-vidya (Chi 3,6,4) This clearly 
shows that aditya means the sphere of light or of the sun, 
which being nowintelhgent lke cay, has no connection 
whatsoever either with the body or heart of a god, or 
with intelligence or wish of any being Stmularly, the 
word Agm means fire only 


Tess said, no doube, that mantra, arthavads, itihaea, 
pam and ordinary experience are all in favour of the 
ef that gods have abody Indra, e ¢ has the thunder 
bolt m lus hand, says the mantra , “the fre wept” 2s the 
arthavids , the itihis and purinas descrthe gods as 
being pleased by sacrifices , and men draw the puntings 
of Yama or Varuna as baving a staff or a noose in hand 
Butstisto benoted that what goes hy thename of ordinary 
experience is not an independent means of knowledge, 
father its value depends on perception, ete, 
which, however, are not available with reference to the 
descriptions of gods Itihisa and purayas ate human 
‘works, and so must be tested hy mdependent means of 
knowledgeagam. ‘The arthavads wsnothing but the pratse 
of certain Vedic passages which recommend the domg or 
non-domg of actions, and, as such, have nothing to do 
with the embodiedness or otherwise of gods. And lastly, 
the mantras are meant to make us aware of the manner 


have no authority to my whether the gods are embodied 
c&not. In short, the gods and other beings have no capa- 
city to have the Lae of Brahman 
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aa g aeermisita Br 83 
[Bhivars—Exstence ,tu—on the other hand , Badsrayane, 
esti—es , h—certainly} 

BApaxivaya, ON THE OTHE, HAND) HOLDS (THAT 
ops AND OTHERS) ARE CAPARLE OF (HAVING THE XNOW? 
umpc or BRAMAN); POR THERE 1s (PVINENCE TO HOW 
tm) 


Tt may be that gous and others are incapable of 
participating in the Madhu-vidya etc, bectuse they 
themselves happen to he the objects of meditation 
‘oc worship in those vidyas, but so far as knowledge 
of pure Brahman 18 concerned, there 1s no reason why 
they should nat be capable of having it For as Bada 
rayaya holds, their capacity for the knowledge of Brah- 
man is revealed by several facts such ae their wuh 
ta know it, the vow of celibacy and non-attachment 
which some of them could keep, the necessary strength 
which they possess, and the ahsence of any mention that 
they are not fit for Brahma-vidys Because they are 
excluded in one sphere, it dces not follow that they ate 
excluded mm all spheres A Brahmin, for mstance, 1s 
Re tellowed alpen Remicyteieciices heen 
profuhited ‘on this account to perform all the sacrifices 
sides, the Byhadarapyaka makes an explicet statement 
with reference to god: and pps along with men that 
whoever amongst them, whether, god, rg or man, 
knows himself as the Brahman, becomes one with tt (1,4, 
10) The Chindogya goes 2 step further and describes 
the godsand the demons too as hankeringafter the knaw- 
ledge of the Atman which would fulfl all thew desires, 
ang mentions how Indra and Varocana, the represeota- 
tives of gods and demons respectively, went to Prajapatt 
for this purpose (6, 7, 2) Smt too describes, for the 
samme purpose, the Gandharva-Yajfiavalkya-earhvads. 


As for the objection that the words aditya etc. 
mean only the nonantelligent 5; of hight, we my 
am reply that over and above this meaning, they aleo 
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stand for the intelligent and powerful divinities who 
reside in the form of light Thu 1s possible because 
Beiilcaa ascume any focn theg Mie Yana foe eae 
assumed the form of a ram and cattied away Medhatiths, 
the descendant of Kanva (Gadvithia Bei 1,1) Aditya 
approached Kunti after having assumed the formof a man 

fven such substance: as earth are regurded 22 bein 
ruled over by intelligent beings, aais clear from" the eat 
apoke,’ ete 


To deal now with another objection regarding 
mantra and arthavada It was pointed out hy the piirva- 
paken that they cannot he lonked upon as trustworthy 
evidence for belevmg in the embodsedness of gods, 
because what they refer to iz not ther own meanmg but 
some thing other than that, wz the things mentioned 
in the amctifice, or the eulogy of some action We say in 
reply that the question, whether 2 sentence has 1ts own 

y meanmg Of not, 18 not necessarily detereuned 
Fythe teference or otherwise of that sentence toaomething 
else. Rather, it 1s determined by the fact whether or not 1ts 
alleged pumary meanmg 1 contradicted by some other 
experience In other words, it 1 not the absence of 

rence to something else, but the uncontradicted pre- 
rence of meaning, which gives the reality to a sentence 
As opposed to. itia not the presence of reference to 
Reevething else hut the absence of any meaning or which 
ws the same thing as contradicted meaning) which gives 
unteahty tothe sentence The grass and the leaveaseen 
bya traveller by the etde of a rosd and given expresston 
boa a proposition, have all the realty and meamng, even 
though the purpose of the traveller ts something else, viz 
the journey 


The objector may imtervene, and say that the grass 
and the leaves hecome the objects of direct perception, 
but this 1s not possible n the case of unarthavads type of 
sentence, because its purpose heing merely to sty some 


thing by way of eulogy, 1s so mtimately connected with 
the vidhi-vakya or the main sentence which recommends 
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an action, thet the meamng of one 12 included am the 
meaning of the other Just as the words * one should 
drink wine’ cannot be detached from the word * not” 
am the gven sentence * one should not dnnk wine *, and 
then interpreted as if they have a separate afirmative 
meaning over and above the ven negative meaning, even 
so the arthavada has no separate meaning of ttsown over 
and above the meaning of the vidhi-wikya 


To this we Tey ‘The prohibitive sentence quoted 
above cannot be split mto two parts, because all the words 
imthat sentence together make uponemeaning. The words 
of the arthivada sentence, on the other hand, can have 
a distinct and complete meamng of their own masmuch as. 
they describe a thing which alreadyexsts. It 1s only after 
wards, when we think about the purpose which they 
subserve, that the same words are seen to be used in order 
to glorify come vidhi-vakya To illustrate what we mean\ 
Every word in the vidhivakya, ‘He who desires 
to have prospenty, should offer a white ammal to Vayu? 
(Tai 2, 1), 1s connected with the intended action But 
the words mm the arthivada sentences, such as, ‘Vayu 
a very swift deity, towards which be approaches fast, 
Vayu leads him ov to prosperity’ (Tai 2, 1), are not 
hike manner directly connected with the action. 
words of the two types of sentences are not soconnected 
with each other aa will enable us to have such absurd 
sentences out of them as * Vayu should offer’, or * the 
swift deity ehould offer’ Rather they form twa imde- 
pendent unuties of their own, which m ther turn get 
related i order to setve some additional purpose The 
arthavida sentence, in other words, which has aa 
independent and compiete meaning of its owo and which 
refers toan already existing fact, 1s found to he related 0 
a subordinate manner to the vidhivakya, because, 1 
fulfils the additional purpore of glonfying the intended 
oes ae aoa ‘sentence referred to above, for 
‘azample, has got a complete meaning of 1ts own, smasmt 
it refers to the ie of Vayu; it is only after’ 
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wards that at comes in relation to the vidin-vatya when 
at serves the purpose of pratsmg the Vayu and making 
an offering to that divimty 


Further, the arthavida sentence may he of twotypes 
Bither 1t a statement of fact which already exists and is 
known through other means nf knowledge, or 1¢ is * 
statement of some quaitty only, beczuse the factua! know- 
ledge which ts conveyed by tt 1s contradicted by experi 
ence ' Fire ss the mecheme of cold ‘1s an example of the 
first variety known as * anuvada’, ence confirms 
that fire is a remedy t cold ' * The sacniicial post 
1s the sun * 1s an example of the second variety known as 

gua vic", for this makes us aware only of the guna 
or quality of jummosity of the sun which 1s seen on the 
post The sentence is not to he interpreted literally 
for 1t runs contraty to experience, the sun 1s not the post. 
Where however experience 16 not contradicted, or what 
4s told is nat proved by any means ere itis 
better to mterpret the arthavada sentence as belonging 
tothe first variety rather thantothe second It 1s not 
price, hecause it 1s not contrary toexpersence, but the 
eedom from contradicting other means of knnwledge 
leaves room for supposing that euch means though not 
known must he available, anaamuch as the sentence 1 
from Srut. For exemple, * Indra has a thunder-balt 1 
lus hand *1s a statement which can neither he proved nor 
disproved by the ordinary means of knowledge. And yet, 
a it 1 a Srutt statement, 1t leaver room for supposing 
that there must he some other means of knowledge for 
taking tt as 2 fact, and so construed, it 1s an * anuvada *. 
"The thunder-bolt in the hand,’ therefore, suggests that 
Indra 1s a god having body The mantra sentences too, 
™ abort, have meanings of ther own corresponding ta 
facts (e.g the embodiedness of oie), though they fali 
beyond the ordinary means of knowledge 


‘There 1 another reason atill for helieving that gods 
ae embodied. The very wyunctions which recommend 
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certain offerings to Indra and other gods Be that gods 
have some features The sacnficer 1s asked to * take im 
hs hand the offering and remember the god to whom st 
to be gvenat the time of uttering vasat (A1 Bra 3,8, 1) 
Without thts mental representation, there would be no 
offennys to gods. The mantras by themselves cannot be 4 
considered as constituting the features or the forms of 
gods, forthe mantras are merely words. it 15 the meaning of 
the words which convey to us the forms which the gods 
possess. Therefore all those wha believe in the author 
Titativeness of the word cannot but admit the embo: 
diedness ete of gods like Indra, which 1s spoken of in 
mantra and arthavada. And imsmuch as mantra and 
arthavada are the foundation of sthasx and purapa 
the latter too are trustworthy evidence Besides, they 
owe ther onpin to the perceptual knowledge of Vyaen 
and other zages who, 1t 18 told in Smrtis, were holding 
conversation with gods To deny this 1s to deny the 
variety of the world There 1 at present no angle ruler 
of the whole earth, from this it does not follow that there 
‘was no such ruler mn the past too For in that case, the 
rijasiiya sacrifice which 1x to be pecformed by one who 
destres to be the culer of the whole earth, will he without 
any purpose The whole of the Dharmatastra too 

be useless, af one wete to argue from the disorderly conde 
tion of varpa and 2érama at the present time that they 
most have been so even m ancient tomes It 1s therefore 
apptoprute to hold that on account of ther dhacmc 
excellence, Beople of the ancient times were capable of 
conversing with gods, which fact 2s also vouchsafed by 
the yogasitras (2,44) That yoga enables one to acquire 
extraordinary powers cannot simply be demed The 
Svetasvatar id speaks of the greatness of youd 
‘When the five qualities of earth, water, fire, wind and 
akiéa arse m the body hy the power and fire of yor™ 
thea no more wall illness, eld age or pam overtake that 
body (2, 12)' It is wrong to infer from our ability the 
abtlity of r313 who had the power to visuahze the mantras: 
Naturally, the ithdsa and purdgas which have bees 
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composed by them must be trustworthy Our ordinary 
experience too, if based on stihisa and puranas, can also 
be possibly taken as true 


‘The result 1s that mantra, arthavada ete. go to prove 
that gods and others have got bodily forms, acd oe 
endowed with desires etc. they can be considered as 
having the capacity to know the Brahman Beades the 
conception of gradual release,—wz that after desth man 
first becomes Gandharva, then Pitara, and then god,—i 
posible only on the view that gods too get the release or 
are capable of having Brahma-jiana, otherwise even after 
attaining godhood, man would be deprived of mokra. 


§ wramnterg| (22-2) 
are aeTRUTTETTA FE Ae 


{Sui-grief, asye-ins, tad-anddave-travenat-hearng his 
durespectful words, tad-that, ddravayet~due to approach, 
ficyate-is mdscated fr-only J 


Tux sonnow weic 12 (JANAgRUT?) FELT ON HEAR- 
ING THE DIERINPECTEUL WORDI OF THAT (SWAN BIRD) 18 
ALONK INDICATED (BY TRE WORD see TOR THAT 
(sorxow) wane ima nun (rowAnDs Ramya). 34 


Tf pods can learn Brahma-widyi, what can we say 
about the Siidras? Orare the twice-born alone capable 
of dong so? According to pirvapakea, the Sidra has a 
claim to it, because he has got a destre and capacity to 
lam Besides, nowhere bis he been deburred from 
learning it, just as he bas been debarred from performing 

ice because he does not preserve sacred fre (Tat 
Samh 7,1, 1,6) So far as Brahma sina zs concerned, the 
Preservation of Zhavaniyaand other fireais not necessary 
Beuides, the circumstance that Raikva calls Jandruti hy the 
epithet * Sidra * (Cha. 4, 2, 3) 1m connection with Sai- 
warge-vidyi or Vayu-vidya (a part of Brahma-vidya), and 
asks him to take away the chariot, wealth and cows which 
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he had brought as presents shows that the Sidra 19 fit to 
have the knowledge of the Brahman. Sidras hke Vidura 
too are spoken of by Smrts aa possessing Brahma-jfiana 


Wereply thet the Sidra cannot be conaidered capable 
of study and understanding the Vedas even though 
he may he physically sound and has desire ta learn For 
he 1s not allowed to undergo the upamayana ceremony 
which 1¢ considered as the necessary condition of the 
studying of the Vedas, which agam 2 its turn, af not 
Receetty done under the yuidance of a Gura, makes hm 

t both for sacrifice and knowled Besides, the 
mete presence of the word ‘Sidra, wathout any beceam 
of argument wall not enable us to s2y that the Sidra 28 
such will he considered fit for sarhvarg and other Vidyas 
At best, he may he fit for Sarhvarg-Vidyi alone , but this 
too 1 not possible, because the word * Sidra’ occurs mm 
the arthavada sentence alone viz. ‘This vidya cannot be 
obtained by money’ Or the word ‘Sadra” may be 
nterpreted in altogether a different manner, eo that it 
may refer toa twice-horn and not a Sidra hy caste 
The word may refer to the grief of Janaérun and not ta 
Janaéruti himeelf. Rakva alludes to at only to show that 
he had the knowledge of the grief, though Janadrute was 
far away when he felt xt at the disrespectful words of 
the hamsa bird. ‘Stidra” means the adravana, the rushiny 
forth of uc’ or gnef Whether Jinagrut came to 
or grief fell an tum, or whether he rushed unto Ratkva on 
account of grief, the word * Sidra * points to one of tbe 
three things and not to the caste 


atrremratees Satta terry! 24 
[Ksetriyatvegeteh-caste of a Kyetriya beng known, canara 
uttarsra-later on Castrarathens-wnth Cartraratha. Imgat 

~due to sgn} 


AND BECAUSE OF THE UGN (512 IE MENTIONED) LATER: 
ON atone with CAITRARATHA, IT 8 KNOWN THAT 
Ganaseott) ts Karma (anp wot Sipxa) 39 
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In the arthavada sentence of Swinvarga-Vidya, Jana- 
drut is mentioned along with one Kratriya Ablupraticn 
Ynown as Catraratha Asequalsarementioned together, 
we gather that Janascut: also ww a Ksatriya We have 
the same inference, from the power and glory which 
Janaérut: exhibited by sending men mm search of Raskva, 
gn also by the numerotts presents he sent to him 


Femerearcaranerre tg! 24 
[Swhskera—ceremomes ,_pardmarsat—beng mentioned 
taabhanssts absence wBhispat—bane mento 


Tue samsxinas spina MENTIONED (IN THE CASK OF 
Tis TWICESORN) AND. THEIR ABSENCE REING MENTIONED 
(in rie case or tHE SUDRAS, THE LATTIR ARE NOT FFT 
70 stupr tmz VeDas) 


Jn vanious places, where the vidyae are being ces 
cassed, mention has been made of sariukatas like upenayana 
etc in the case of the twice born For example, Sat 
Bra 11,5,3,13 , Cha 7,1,1, Pra 1,1, In the Chando- 
popanigad (5, 11, 7}, the King Asvapats, we ate told, 

{ot inaist on the upznayana ceremony bem performed 
in the case of certain Brahmmms An exception like thin 
proves only the existence of a rule which applies to the 
twiceborn The Sidra, on the other hand, is said to be 
born once only, and not a second time because there 1» 
fo upanayana in his caxe (Manu 10,4) Hes said not 
to incur am, just as the twice-born mcurs by eating what 
‘ought not to be eaten (Manu 10, 125) 


AeUMRTa T ATT | WS 
FTadabhava, nsrdhatage—beng comomeed, ca, pravrttes— 
due to berng active. 


__Axp nrcaver (GAUTAMA) PROCEEDED (TO INTILATE 
Yast) arren_35iNG CONVINCED THAT (1) WAS NOT 
suat (vz, A StDRA) 37 
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The Ge ee tells us that Gautama was 
pleased to know that Jabala spoke the truth when he 
sad that be did not know hrs gotra or the family name, 
and that Gautama concluded from this that rmsmuch ag 
yabala possested the quality of speaking the truth, he 
must have come from Brahmm parents So after 
bemg convinced that he was not a $Gdra, Gautama showed 
bre willingness to initiate Jabala (4, 4, 5) 


mrMeTTaTeataITCH | Fe 


{Sravana—hearme , adhyayana—study , artha—meaning 
pratigedhst—bemg prohibited , smyteh , ca} 


Anp sncavse (run S6pna) 1 PRosrerrep ny SMRTT 
TO NEAR AND sTUDY (THE VEDAS) AND (TO KNOW) THUR 
MEANING 38 


From the prohibition to hear the Vedas follows 
the prohibition to study and to know thew meanin, 
For how wall one know the meaning without study 
and how agam one will study without hearing what 
he atucies? We find however explicit statementa re 
mending these things m Gautams-Dharmaéastra “The 
ears of the Sidra who hears the Vedas are to be filled 
with molten lead and lac’ Me 4) ‘If he utters a 

id becut, etc’ (12, 5.6) 
* The twice-born alone are entitled to study, sacrifice and 


was the result of deeds in thei previous birtha and the 
Frurt of knowledge tooismevitable Though the Siidcas 
are probubited to study tbe Vedas. they may however 
get the knowledge through 1tihasa and puranas 


to mranitaemy (23) 
Fray! 2S, 
{Kerspanat—On account of trembling.) 


ADUYAYA 1, FA. 10, #0, 39 175 


__ On Account of rarmstina (or THE WoR:D, THE 
raAyA ts Buauman) 39 


After having incidentally considered as to who.1e fit 
for receiving Brabma-j6ana, let us return to our main topic 
of the inquiry anto the purpoee of the vedinta passages. 
We read in Kithakopemgad (2, 6,6) that ‘The whole 
world trembles in the prina ; thet this prina iss great 
terror, a raised thunderbolt sait were, and that those who 
know :t become immortal’ Now the pirvapakxo main- 
tame that prapx means the air we breathe with ite five 
modifications, and that the thunderbolt too 1s s manifesta- 
‘on of wind when st assumes the form of rain and hightn: 
ing And he cites Sruti to explain unmortality. ' One wha 
knows that air ts everything, conquers death “(Br 3. 3, 2) 


We reply that prina means Brahman, hecause both 
fore and after the passage under dicusuon, Brahman 
16 the top of enquiry How can, all of a sudden, air 
intervene as a relevant topic? The preceding 
passage describes the Brahman as the immortal, resplen- 
dent support of all beings, transpressing which none cao 
go (Ka 2,5,8) So onaccount of promm:ty, as also on 
account of its being the support of all, Brahman alone can 
be the toprc 10 the passige under discussion "The whole 
world trembles m prana," means that prana or the Brahman. 
isthe support of the world That priya means Brahman 
or the higheat Atman is stated in the expreasioo “prana. 
of prina’ (Br 4, 4, 18) To cause the whol world 
tremble 1s possible for the highest Atman, aod not for the 
mere wind: for st 8 not hy means of the wind, ‘prana and 
apana, that anyone lives , we live on account of another 
being in whom these two prana and apana find rest’ 
(Ka 2, 4,5). In the passage subsequent to the one under 
Kscussion, the wind, the fire and the sun, as also Indra 
and Death, are spoken of a5 doing their duties through 
etry taiaiem thes tatervorerigd mys 
exactly the same thing (2,8,1) So, once again, on account 
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of proxmity and on account of the cause of fear, the 
raised thunderbolt and the terror referred to in the passage 
under drécussion denote the general fear of Brahman 
which may fallon the heads ot the dwohedient beings 
That priga means Brabman 1s due to one more reason 
mentioned m the passage, viz., the knowledge of 1¢ lead 
one tomokea This 1s borne out by another Passage, 
+A man who knows him alone goes beyond death, there. 
1s no other way * (Sve 6, 15) The ummortality of the 
wind spoken of by the purvapaksin i: not absolute but 
relative only with referenor to the life-span of man, for 
ammediately 1n the next chapter of the Siac 
the wind and other elements are said to be penshable 
And, finally, the subject-matter of the passage under dis- 
citssion, started hy Naciketas m his request to tell him 
that * which is neither thie nor that, neither effect nor 
cause, neither past mor future," makes ue awate that 

word praga means the highest Atman, and not wind 


22 shire! (vo) 
wNASTAT! v< 


(Uyong—light, dertanat—beng seen } 


Because (BRAHMAN) Wo meEN, THE LIGHT (RANE 
Brawsax) 40 


— 


A pistage in the Chindogyopampad tells us “thet 
the serene being or the sarhprasada rises from the body, 
and appears im its own form a3 soon as 1t meets the highest 
hight ‘ (8, 12, 3). Now the word ' light * in this passige 
1 understood by the pirvapakein as meaning the 
physical hehe of the sun which dispels darkness No 
doubt, the word *light* from the third chapter of the 
same Upamad was decided (Siitra 1, 1, 24) to meal 
Brabman, because the topic of the Giyatri-passage 1: 
Brabman, but there no such reason to take that word 
here toon the same sense Beside, in the chapter known 
as the Nadikhanda of the Chindogyopaniad, 
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stated thet when a man anpsting for releanc de 
fram hus boy be dwn paris by thar rey 


Wereply thet the word ‘ght’ means Brahman only, 

For in the whole chapter Brahman 1s the topic of dircus- 

sion It 1s introduced in 8, 7, 2, as the © Atoan which 

isfree from sin,’ ands said ta be the object of inquiry. 

peste tefecved (89, 3 if) as the object requiring 

whet, tion, and sos told to be the disembodied being to 

‘h plearure and pam do not touch (8, 12,1) Now 

ed condition 1 not ible except in the 

case ey Brahman The sun, on the other hand, is an 

embodied divinity Finally, the light 1 spoken of a5 the 

“bighest light ’, and as ‘the highest person’ (8, 12, 3) 

True release, 28 we shall see later on, does not ‘involve 
departing upwards to the Sun 


28 aulrervtantaeny! (20) 
aenSTMRTT| Bt 


[Akatah, arthantartes ddh—hemg diferent in meaning 
U “fom ; eyapadeite—because x2 yiensioned f 


Axiéa ws (BRAHMAN), AS TE) MENTIONID TO BE 
BIFFERENT ETC. 41 


* What 1s known as akiéa 1s the cause of the mantfesta- 
tion of names and forms That in which these are con- 
ae 1s the wmmortal Brahman, the Atman* (Chi 

i, 14,1). 


According to purval , the word ikita stands for 
the bhittzkita because 1s the accepted conventional 
meaning. Sa 
Oe of names and forms, because st affords 

them room to exit Besides, there 1: no clear and distinct 
indicatron on account of which the 2kiéa can be said to 


vu 
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he the cause of the cteation etc ofthe world, so that we 
may interpret it to mean Brahman 


We reply that the contamer nust be different from 
thecontaned The Brahman contains within st thenames 
and forms , therefore the ak2é myst he nothing elee hut 
Brahman ‘Nothmg except Brahman can he different 
from names and forms ‘The bhatakisa too « included 
sn the world of created things having oames and forms , 
and soit cannot he different from them. Besides for the 
manifestation too of names and forms, the creative power 
of Brahman 1 ultimately responsible, as x= clear from the 
Srati, “Let me enter into them in the form of jivatman 
and manifest the names and forms ‘(Chi 6,3,2) Though 
the bhataki& 1 said to afford room for all the objects 
of names and forms and so to mamfeat them, yet this # 
possible only in the case of objects which have been 
already cteated hy the highest Atman, and not in the case 
of those which have not been created The mention 
of jivatman in the Srut: passage 1s only to show thatthe 
fivitman ix not different from the Brahman Besides 
the words * Brahman, Immortal, and Atman “are indicative 
of Brahman alone ‘The present Siitra 1s only am addi- 
‘tonal explanation of what was told in Satra J, 1, 22 


23 gyagenreriaemg! (82-22) 
BUSA! BR 


[Susuperutkrantyo}—during sleep and departure, bhedend 
—because of difference } 


AND BECAUSE OF DIFFERENCE (BING MENTIONED OF 
‘THE RiGHEST ATMAN FROM THE JivA) IN THE STATIS OF 
SLAEy AND DEPARTURE (FROM TH? BODY) 42 


A pissigein the Brhadiragyaka describes the Atmam 
aa ‘he who is wathin the pean eres prigas, and the 
person conatsting of light and knowledge * (4, 3,7) Now 
the pragas being theupadhue of the jivatman, the reference 
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to the essa having knowledge in this ax well as in the 
concluding passage, “this gteat unborn Atman, consisting 
of knowledge and ‘residing im the pranas” (4, 4, 22) 1, 
according to pirvapaksa, the reference to the jivatman 
only. The intermediate passages too which deal with 
the waking and other states must be taken as refernng to 
the embodied soul 


‘We say in reply that the pasmge does not give any 
addional information rearing ‘the jivatman, but tells 
us only about the nature of the hughest God dn the frst 
phice, the God is pointed out as being different from the 
individual soul hy reference to what happens to the latter 
im deep steep * Being embraced by the prajfia Atman, 
this perro knows nothing either sauce oe outmde* Is 
other words, 1 15 during the condition of sleep, that the 
fivatman forgets everything of the nature of un-atman 

ft for gets ttself and becomes one with God, who 1s always 
intelligence or knowledge. Similarly, the jivatman is 
spoken of as groaning while be ts passing away from the 


body, because he 1s being prended over by the highest 
Fe ize too Gadi met tloner| ne atta puted ord 
the emboded saul 


The so-called charactenstica which, according to 
pirvapakea, indicate the nature of jiva are, as.a matter of 
fact, merely used to indicate, the fiva ax identical with 
the highest God. ruts gains nothing by describing 
the nature of jiva which 1: already so well known _ Its 
aun is to make us aware of the unknown nature of the 
Brahman from the known nature of the fiva, and of the 
fact that the jiva ie nothing elee bue Brahaun. That 
wswhy immechately in the subsequeat passage, the Atman 
is described to be * thinking asif * or ‘moving asf", when. 
aka matter of fact the Atman nerther ¢! nor moves, 
That which thinks 1s the buddhi, and that which moves 
are the andriyas. Similarly, 1n the concluding passage, 
the words which appear to indicate the fivitman, viz. 
“the person conmsting of knowledge and residing 1n the 


130 VEDANTA EXPLAINED 


pranas,’ indicate, asa matter of fact, the higbest God, ber 
cause the same person is referred toas being the ‘great, un 
born Atman * And sf both an the beginning andin the end 
ofthe chapter, the am of Srutris to describe the nature 
of the Ingbest Atman, then cosay that 1n the mtermedrate 
portion of the same, the jivatman is described is toallow 
the posability of aman who has gone in the east being 
found in the west. The descnption of the wakeful 
and other condstions 1s not intended to refer to jiva, but 
tothe inghest God whos free from such conditions The 
teference to these only serves the purpose of denying these 
mm the case of the Inghest Atman So here too Srutt 
makes the progress from the known nature of the jiva ta 
the unknown nature of the Atman This 1s further 
evident not only from the repeated request of Jannka 
to tell him only what concerns moksa , but also from the 
repeated answer of Yijfavalkya that * the purusa being 
upsttached to anything m not, affected by any of these 
enjoyments” (Br 4, 3, 1416). The Atman 1s further 
described * ax having nothing to de with ment or dementt, 
Decause it then overcomes all the sorrows * We therefore 
conclude that the amof the passages to describe the nature 
of the Atman alone 


FRNTATT | BR 


[Petyad:—like Lord end others, Sabdebhyas—on account of 
words } 


AND ON ACCOURT OF woRDs Lixe "Lonp® ere 43 


The words * pati,’ * vati,” and *féana* used im the 
Brhadiranyzka (4, 4, 22) further make ueaware thatrt 2 the 
highest God who ss spoken of as the Lard, the contraller 
and protector of all, Obviously they cannot refer to 
fiva, use 1t 1s not possible for hs to control and pro 
tect all beinge Sumilzrly, the quality of being nether 
iteater by good deeds nor smaller by esi! deeds 1s not 
ascribable to any being except God. 


ADHYAYA FIRST 
PADA FOURTH 


t mramitarirera (¢-9) 
BET SCI] Ne aficerafereratittiet! t 


[Anumdmkam—that which 1s wnferred; preven ekebam 

of some, 1 cet—af xt be sad, na—rot , faites 

ripake—amle , vinyatta—referred , grhiteh—hecause rt 13 
mentioned , dariayati—Sruts 134s, ca—and,} 


Ir ir sr satp THAT (rxADRiwa) Too wHIet m 
INFERRED (18 MENTIONED BY THE WORD “AVTAKTA’) 
ACCORDING TO SOME, (WE REPLY TRAT) I? 18 NOT 30; FOR 
(mur noDY) WilcH 1S MENTIONED IN THE METAPHOR OF 
Thm vODY i REFERBED (rHERRAY); AND (GaUTH) TELLS (Me 
aur), 1 


Starting with the inquiry into the nature of Brahman 
we defined st as the cause of the ongi, subsistence and 
dissolution of the world (Si_1, 1,2) We then noticed 
that pradhina can not be defined in this manner, because 
Svat does not mention the ‘seemg’ im its case, a5 it men- 
tone it in the case of Brahman (Si 1,1,5) And further 
we proved that the common purpese of afl the Vedinta 
Passages 1s to show that Brahman, and not pradhana, 
ta the cause of the world (SG 1, 1,10) | And yet so Jong 
as the view that there are atill some Srutt words whucl 
appear to favour the doctrine that pradhana 1s the cause, 
has not been shown to be erroneous, our own theory 
that the omniscient Brahman i# the cause of the umvyerse 
cannot be said ta be firmly established. 50, we now 
‘Proceed toshow in this chapter that the passages containing 
such words really have 2 different meaning than that 
which 1: sought by the Safkhyas 
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The doctrine of pradhana 1 sid to have got the 
authority of Sruti because the three entities admitted by 
the Sankhya Smytt, viz the mahat, the avyakta and the 
puruya are exactly the entities which are named and 
mentioned in the same ordec in Srut The Kathake, 
for example, reads * Beyond mahat, there is the avyakta 
and beyond avyakta, there 1 the Puruga’ (1, 3, 11) 
Now, the word ‘avyzkta’ 13 accepted to mean pradhane 
according to the Sinkhya Smet, and pradhina beg 
without the mualiies of sound, touch etc is said to he 
the meaning of avyakta 


We say in reply that the passagefrom the Kathaka 
doeanot refer to pradhana though the word ‘avyakta* may 
refer to anything cubtl and chfficult to discem Besides 
the meaning of a thing does not depend upon the mere 
position it occupies or the order n which it comes, It 
( CRTISEDES that a cow is a horse, hecause tt 1s tied 
im the place of a horse On the contrary, if we judge 
from the general aubject matter, we shall find that avyakta 
does not refer to the :magined entity of pradhana but ta 
the hady mentionedin the metaphor of the chariot. 


The peasage under discussion comes after another 
passage in which there occurs the metaphor of the chariot , 
and the various entities, v1z. the soul, the body, the buddhs, 
the mend, the senses and ther objects are respectively 
conceived as the lord of the chanot, the chart, chario- 
teer, the reins, the horsesand thew way of going (1, 3, 3,4) 
Tt 1s told that a man who has no control over his mind 
and senses returns to mifsira, but that a man who bas 

tat goea to the excellent abode of Vignu Then, while 
Pecans this abode of Vignu as the end of all, xt has 
been further mentioned that “heyond the senses are their 
objects, heyond objects the mind, heyond mind the huddbt 
heyond huddh: the great atman, heyond the great the 
avyakta, and heyond avyakta the Puruga , hut that heyond. 
Puruga there 1s nothing, and that Puruga 1s the bughest 
goal, the end of the journey” (Ka 1,3, 10, 11). Nowif 
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we are to avoid the mistake of leaving the topic in hand 
and pursuing 2 new one, we must suppose that we are 
dealing with the same entities mm this passage as were 
previously mentioned in the metaphor of the chariot 
‘The senses, the mind and the buddh: are commonly re- 
ferred to in both the passages, under the same names 
The objects of the senses refer to the ways of the horses. 
That the objects po heyond the senscs 1s confirmed by 
what Grut: has told, vig * The senses are grahae,” 1. 
those which catch hold of ; but the olyects of the sen- 
ses are greater still in thre respect, because the senses 
are dependent for thew attractive power on the presence 
of the objects (Br 3,2) Inthe same way, mind 1s superior 
to both the senses and their objects, for both these depend 
‘on the presence of the mind ©The mind too, 2n tts tura, 
feing dependent on the discriminative power of buddhi 
ie faded iw xpena! (oer gees tevond mad Heghed 
than buddhy ta the great 3tman or the soul, which 1s re- 
ferred to in the earlier passage as the lord of the chanot, 
It 1s natural that the bhoktiar the soul that enjoys should 
to heyond the means of enjoyment he 1s like the master 
to bt servants Or the words * maban atman * may mean 
the buddhu of Brahmdeva or Hiranyagarbha who was 
the first to be created, and was given the vedas (Sve 
6,18) , for at 18 hie buddhs which can truly he considered 
the support of all the intellects of heings. So though 
10 the former passaye, the word * buddhi * once 
here tt 1s referred to torice , and so hy * buddin* we may 
mean the human intellect, and hy “maban atman ‘the 
intellect of * Hiragyagerbha Then the word soul or 
jivitma in the former passage has its corresponding word 
 Puriga “in the second passage, because jvatmi and par- 
amitms aren reabty one and the ame — Ehmumating the 
five words from the first passage with the corresponding 
five words,—as a matter of fact ax peace ae co 
aboye——from the second passage, we get only one w 

as the remainder from the firet passage, viz the * body" 
‘which must he equated with the one word which remams 
from the second passage viz, the ‘avyakta.* It will he um- 
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possible therefore to bing out any meaning of the Strutt 
passages, sf according to the Sifikhya view, the avyakta 
ts to mean pradhina 


‘The aim of the entire eection of the Upanisad us to 
show how owing to avidya the jivatman 18 d to the 
body, senses, mind etc, but how in realty xt 1s nothing 
but Brahman The metaphor of the chariot shows 
us the sarhsara of the soul, but we know ats Gnal destiny 
too, viz the beet and the excellent abode of Vigna 
which ‘though hidden in alt beings ia seen by those who 
have a subtle and one-pointed intellect (Ka. t, 3, 12), 
‘The way to know him is through the practice of yoga + 
Tt consists firat 1m controlling the activities of 4) 
and other sensesand restingin mindonly , thento control 
and etop the doubtful mental actrvities too and rest m 
the dectton of the intellect, then again restrain the 
personal buddh: into the fundamental, great antellect 
of the Hiranyagurbha, and finally to compose thax too an 
the calm of the highest Atman, the end of ail If we 
thus consider the full context, we find that there 18 no 
place for the hypothess of pradhana, 


wet g agtarg: 2 
[Saksmer:—eubtle , tad—that , arhatudt—because st 35 
proper ] 


(Tu WORD AVYAKTA MerAn!) OWEVER Tin SUBTLA 
(sop?) MYCAUM THIS If THR PROPER (MEANING) OF THAT 
fwoan}. 2 


So, with the hel of the context and the process of 
ehmmation eny while compsnng the two ges 
regarding the chartot and the abode of San, at le been 
shown in the pees that avyakta means the body 
and not pradhana Yet it may he aiggested that the 
actual physical body being percepuble, it ought to have ~ 
been denoted by the word ‘ vyakta and not avyakta. 
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To thi the reply of the Stitrakara us that the word 
avyakta means the subtle causal body, which constste of 
the subtle parts of the elements, and as such 1 further 
applied tothe effect thereof mz. the gross, physice] body 
‘This usage of camsng the effect by the same term by which 
the cause 1s denoted 1s not uncommon * Mix the soma 
with cows’ (Re 9, 46, 4) means “mix the soma with 
milk of the cows" Here cows means ' the milk of the 
cows" Similarly, “all this was then not manifest’ 
Gy 1, 4.7) means * all this world of names and forms was 
in a former condition merely potential or semmal, 1 ¢, 
devaid of names and forms’ In other words, the present 
manifest world 1 referred to by the former non- 
manifest condition of the world 


aaniaeareeg | 8 
[Tad-adhinatuat-besng dependent on ham arthavit-serves 
the purpose] 


RING DEPENDENT ON HTM (1. € COD, THE FORMER 
‘(NON MANIFEST CONDITION OF THE WORLD 1SNOT FAADHANA, 
‘AND ) if S2RVEs THE PURZONE (QF MAKING GOD REPONS! 
BLY FOR CREATION). 3 


May not this antecedent condition of the world in 
which nothing ts manifest he called 28 pradbana ? 


Tt 18 not pradhina, we reply For the previous 
condition of the world snot an mdependent cause It aa, 
on the other hand, dependent on the highest God, It aa 
the power of God, with which be creates the world It 
4s this petental, premordil power of the highest God 
‘which 1s known, sige ie ee Re 
‘maya’, ‘avyakta’, dkiéa, and akgra It 15 the great 
aleep on account of which the individual souls hemg 
ignorant of their real nature hecome engrossed im sashsira 
Tras known ar 2kaéa, because of its unlimited extent, or 
because of ts being the cause of akaéa It 1 akgara 
because it does not cease to enet until there 1s knowledge 
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Jt 1s known as maya on account of tts wonderful creation, 
and finally at 15 known aaavyakta because being the power 
of Brahman it cannot he different from Brahman, nor can 

at be non-different from Brahman, because Brakmania 
knowledge, while ita power ts of the nature of ygnotance — 
(Br. 3, 8, 11, mu 2, 12, Sve 4, 10) 


‘The avyakta 1s said to be heyond mahat according to 
the Kathakopamsad, because mabat, in the sense of the 
intellect of the Hiranyagarbha, originates from the avyakta 
Or even if we understand by mahat the individual soul, 
the avyakta 1s beyond xt, because the soul 10 de t 
on avyakta or avidya, ‘The very heing and continuation 
of the soul 1s on account of its relation toavidya Now 
as the cause and the effect are identical, the quality of 
transcending the mahat has been transferred from avyakta 
(the cause}, to the body (the efect of 1t), and so the word 
avyakta too 1s mentioned in the sense of body Such & 
transference of quality and name fram cause to the 
it not made an the case of other products of avyakta 
hecause the senses etc ate mentioned by ther own 
names in the two passages of the chariot and the abode of 
Visnu It1x body alone which has not been so shown by its 
own name, and sohas to be denoted by the word avyaktn. 


Some people grvea different interpretation of the last 
two Siitras According to them, both the gross and the 
subtle bodies are previously compared to a chariot. But 
the word ‘avyakta " means here the aubtle body only 
The bondage and release of the soul again are posuble 
‘om account of this subtle ae For it 12 due to the 
subtle body that desires bind the soul after death, and it 
ts due to the destruction of the subtle body by means 
knowledge , that the soul gets ite release 


To this we reply that just as the word chanot would 
stand for both the gross and the subtle bodies, even 60, 
the word avyakta may stand for both of them 
seems no sufficient reason, excepting the word avyakta 
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meansng subtle as to why both the bodies, gross and 
subtle, should have been mentioned first, and only one of 
them, wx the subtle, be mentioned afterwards The 
context 19 the same, and af we are to avoid the fault of 
leaving the subject 1n hand and taking to a new one at 
will, we must 20 iterpret the two Sruti passages as to 
make a complete whole of meaning And this can he 
achieved only when the passages concerned give acommon 
topic Therefore it 1s that both the bodies must have 
been referred to by “avyakta *, just as they were referred 
to by ‘chariot’ Besides, the question is not regarding 
the distinction between the gross body and the subtle 
body, it 1s rather t0 point out a series of things in order 
of excellence, and thus to show that beyond the highest 
abode of Vignu, though hidden, there 1s nothing superior. 
And yet, even taking for geanted that the word *avyakta* 
denotes the subtle body, the one conclusion, about which 
there 15 no uncertainty, 18 that the Kaghaka passage has 
no reference to pradhana 


aes | 2 


[ieyatra-a thing to be cogmzed, avccanit-There being no 
mention } 


Anp wrcAuse Tits1z 18.NO MENTION OF (AVYAKTA) As 
AvtitinG 70 nz COGNizmD (iT CANNOT MEAN PRADILANA). 4 


According to the Sankhyas, the knowledge of 
pradhana or the constituent 8 a8 distinct from Puruga 
38 considered to he essential for achieving the liberation of 
the soul Or else, as held by them sometimes, the pra- 
dhina 15 to he meditated upon for the sake of obtaming 
extraordinary powers Bue, so far as the passage under 
discussion 18 concerned, the a1 48 not mentioned 
eather as an object of knowledge or meditation In other 
words, the knowledge of it serves no buman end. 
Avyakta therefore cannot be said tamean pradhina, On. 
our view, on the other hand, the word avyakta has been 
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merely merdentally used for body after the passage of 
the lot 18 over to show the nature of highest 
abode of Visnu 


wana tH meh Re se 


Vadatr-says, sts cet-sfit be saxd nd-not, prayilab-intellte 
t get Atman In-for, prakernat-from contect.} 


AnD UF 19 If SAID THAT (FRADHANA AS THE O6 JECT OF 
KNOWLRDGE) 18 MENTIONED (By SuUTI), WE SAY THAT 17 i 
NOT $0, TOR, ON ACCOUNT OF THE GENERAL sUBjDGT? 
MATTER, THI INTELUGENT ATMAN I MEANT. 5 


The Sifikhya may again quote a passage from the 
same Upantsad and say that the entity described thereim 
as that which goes heyond mahat 1 nothing but pradhana 
E g, °He who perceives that which 1s without sound, 
vouch, form, decay, taste, or smell, which has neither | 
beginning nor end, and which 1s heyond the mahat and 
Gecotstant,w freed from the awe of death ° (Roo 2)a a 


‘We reply that the object of perception described si 
the passage is not pradhiina hut the intelligent highest 
Atman, which alone goes to form the general subject” 
matter The Puruga alone 1s sad to he the goal, for 
there 3s nothing beyond him Though he 12 indden and 
therefore difficult to he known, the wise people can faye 
s vision of bun by resorting to the control of senses and: 
other means, thus achteve the Isberation from the 
jaws of death On the Sankhya theory, too, lberatiot 
16 not possible by merely percerving the pradhina, they 
too helieve that the release from death 1 possible after 
the eS es the intelligent Puruga, ss distinct from 
pradhinz. Besides qualines such ss being without ta 
smell etc are said to belong to the highest Atman s! 
in all the Vedanta—passages. Paden therefore, 4 
neither epoken of as the object of knowledge, nor t1 
to by the word * avyakta *, 
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Trt ETE | | 


{Trayayiti—of three , eva—only , ca—aned 5 evash—thusy 
upanyasaj—reply , prafnas—question, ca} 


AND THUS THE QUESTIONS AND REPLIES XEFER TO 
qhner THING: ALONE (AND NOT TQ PRADHAINA) 6 


In Kathavalh there occurs the story of Naciketasand 
Death Bemg sent by his father, Nactketas approached 
Death and got chree boons Jn this connection, Naciketas 
arks hin three questions regarding the sacrificial fre 
@, 4, 13), the sndtvidual soul and the highest Atman 
‘The second question secks to know 2¢ to what happens 
regarding the imdividual soul afer death (1,1, 20), 
and the third 1s a query regarding that ‘whichis nesther 
this nor that, nether cause nor effect, neither again past 
nor future’ (1, 2, 14) The god of Death, we are told, 
has pen three corresponding answers to these queshons 
Firstly, be tells Naciketas that fire 1s the beginning of the 
world, and so tells him the number of bricks etc required 
for the sacrificial alter Secondly, promising him to teveal 
the hidden knowledge of Brahman, he tells Naciketas 
that according tomenttsor demerits, some souls enter the 
womb in order to have a new body after death, and that 
others appear in the form of trees or stones (2,5.6,7} And 
thirdly, be answers the third question by saying that the. 
Atman b2s no birth or death etc (1, 2, 18) There 
eae pectore no separate question of answer regarding 
pradhana, it cannot besaid that it 15 either the abject of 
knowledge or 1s indicated by the word avyakta 


‘Ao clyection may be tamed at this pont if the 
second question 1s resumed as the third, then there are 
only two questions and not three, and xf the chird ssa 
distinct and new question from the second, then taking 
into consideration Naciketas’ first boon regarding his 
father, there will be four questions snd not ‘And 
ifit 1s no mistake toask a question m addition to the three 
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boans conferred, then it 15 likewise no mistake to have an 
additiona] explanatory answer regarding pradhina 


To this we reply that the number of questions 
indeed 1¢ n no way seater than the number of boons 
The first boon dots refer ta the woshedfor lindnes: 
to him from his father, the second refers to the fire, and 
the third to the nature of the soul and Atman Now 
so far as the three questions are concerned, the first refers 
to the fre, and the second and the third refer to the soul 
and the Atman taken together as the subject-matter of the 
third boon Naciketas himself says after making inquiry 
about the destiny of the soul after death, that 1t canstitutes 
bis thied boon” So, the first boon takes the form af a 
demand , and the second and the third boons the forms 
of three questions, as explained above, This means 
that the second and the third questions relate to the 
cae rere, only with thts difference that the second’ 
deals wach itunder the aspect of individual soul, and the 
third under the aspect of earnias And this possible 
because the individual soul and the Atman are really one 
and not two 


We see. the proof of this unity of the jiva and Atman 
ma number of ways (1) Passages hke “That thou art* 
affirm at. (2) In the present Upenuad agun, the dental 
‘of hirth and death im the case of the indiyiduzl soul 1 
wteelf an assertion of the non-diference of the soul and 
Atman For there 1s no pomt in denying them af the 
hughest God where there 1s no possibility of existence 
Dental of something his fot meaning ‘only when that 
something has the possibty of existence somewhere 
‘The embodied soul, for example, has got thr posstbility 
‘of birth and death on account of rts connection with the 
body Therefore the dental of these an the case of the 
individual soul meansthat the real nature of the individual 
soul 22 to be disembodied The denial, in other words, 

its out the unity of the soul and the highest God 

3} Similarly, another passage, whéch declares the cessation 
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of all sorrow by knowing that the real ‘perceiver of all 
the objects im the waking and the dreaming conditions 15 
the great and cate Atman itself,” oy eet 
that the jiva 1s not different from the Praja (2,4) _It1s 
a doctrine of the Vedinta that the knowledge of Prajfia 
ats an end to all sorrow , and this 1 achieved hy the 
wledye of the real nature of the jiva (4) Agem, the 
pester (24,10), ‘whatis here is thereand what t= there 1 
, he who finds any difference goes from death to 
death, contains a censure of a person wha bolds that the 
jiva and Prajia are different. (5) The fact that Naciketas 
femains firm regarding the cheice of bis third boon, viz 
the question relating the condition of the soul after death, 
an spite of the various temptations offered by the godof 
Death, and the fact of subsequent praise of Naciketasand 
his question, and the form of answer given by the latter, 
show that the jiva and Prajita arenot chiferent from each 
other Lama Naciketas was not moved by desires 
for pleasures, the god of Death imparts him the knowledge 
distnetton of Vidya and avidya, and of the pleasant 

and the Good, and tells him how by the process of med;ta- 
ton the wise people find out with great difficulty that 
ancient and hidden God and go beyond both joy and 
sorrow (1, 2, 4:1, 1,12) (6) If Naciketas bad lefe the 
question which had eamed him so much praise, and asked 
a fresh questron, it would have amply meant that the 
pratse was wasted on hm — Hix stickng on to the same 
uestion only means that the third question about the 
highest Atman as really the carrying forward of the second 
question regarding the individual soul. (7) And, finally, 
a slight difference in Senguage netd not he construed as 
a diference in the subject-matter of the two questions 
For we hold that whereas the second question 1s with 
Teference to theemstence of the soul as apart from the body, 
the third ssmerely withreference to its being or nat beng 
subject to sarhsira So long as avidy3 1 there, the jiva 
appears to he endowed with attmbutes etc , but the 
moment avidya vanishes the soul too 1 seen to be one 
‘with the Prayfia, ax 18 told by the Sruti, ‘ That thou art *, 
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Asa matter of fact the thing itself does not undergo 
change by the presence or al of avidya The 

itself remams as rope whether 1t appears asa snake or 
Even so, the jiva 1s, ants real nature, one with the highest 
Atman, though it appears to be different in connection 
wrth the attributes, the body and the Sarhsiira 


Tn short, sn the Stitra as well as m the Sruts, 
questions and the answers are said to refer to three thin 
only, viz the fire, the rnchvidual soul and the highest 
Atman As against thie, there 1s neither the mention afi 
question, nor of an answer, which may favour the thea 
of pradhana 


Wearr |e 
EMakat-vat—hke mahat \ co—and } 


Anp (THE WORD AVYAETA 18) LIKE (tif 90RD) 244" 
HAT (G8 NOT SEING ARE 70 RBTER TO FRADHANA) 7 


The Sankhyas have used the word mahat in the send 
of satta or buddhi because its the firet product of pra 
dina and because it 18 buddhi which enables a man 
achieve both prosperity and mokg: The vedic meaning of 
mahat, however, 1s Purusa or Atman knowing whoo 
there 8 an end to all sorrow This us clear from the 


Just as the word avyakta 1s shown to have b 
put for its effect, viz. the body, and not pradhiina, 
#0, the attributes, red, white and black indicate 
water and food respectively, and not pradhina. 
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saaaehrimg 12 
{Cemasavs:—hkethe cup , covfesat—theve heme no spacial 
acteristic J 


As fs nim cast oF caaAca, (AJA CANNOT MEAN 
PRADHANA) BECAUSE NO SYECIAL CHARACTERISTIC 18 MXN’ 
nionD 8 


The followers of Kapila may yet find the support 
Beecher ict henry cf oadbere a eemeoee ere & 
5), whch speaks of ‘one aya (She-ost) of red, white and 
black colours and of her ianumerable simular offspring” 
We are further told that * abe is loved hy one goat hut 
abandoned by anothet* Now, cbyzously, the word 
“aja does nat mean a‘ she-goat it means the un-born 
source of all, the pradhina or prakrti, which on account 
ofattachment to 1t deludes some souls inte believing that 
they are subject to pleasure and pain of sathsira, but 
‘which cannct affect the other souls because they achieve 
their release through drscrmination and non-attachment 
tort The sattva 1 said to be white, because st 18 purear 
shining, the rajas is red because 1t colours the mind, 
ane sae ts black because it envelopes the mind like 
88 


We reply that taken by itself che mantra is unable ta 
justify any pertscubr doctnne For the words, ‘aj’ etc 
have diferent meanings, and there is no special reason, 
fike context for instarce, why any cular meaning 
ean be selected and ahown to be favourable roany particular 
doctorime A parallal example of this occurs im the 
Brhadgranyakopaniyad (2, 2,3), “‘Camase is 2_ cup 
with its mouth below and bottom upwards.” Taken 
by steelf, the mantra cannot determune any particular cup 
But the sentence that fallows determmes this, and we get 
the sense that the socalled cup us the “head.” Even 
40, may we not be able to determine the meaning of the 
word ‘43’ with reference to some other passage? The 
‘ext Sutra comes 28a reply 

vu 
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satteewn J aa wahra oR 1S 


Uyons-upakrama—begmning with ght, tu—but, tatha— 
am that manner , in—because ; edhiyate—study , ce— 
some} 


(Aja) nowevm, (MzANS THR THREE ELEMENT) 
AEGINNING WITH LIGHT, FOR SOME STUDY THEIR TEXT DY 
THis MANNER, 9 


As said above, we can determine the meanmg of the 
word ‘aja’ inthe Svetaévataropanigad by rrference to 
what has heen saidin the Chandoryopamgad (6, 4 1) vie, 
that the colours, red, white and black are the colours af 
the three elements offire, water and earth andthat these 
elements have sprung forth from the highest God The 
words red, white and black are used to denote their 
pomary meanings, viz the colours or the elements 
not the secondary meanings, vz gunas that go to form 
the pradhina The same conclusion 15 therefore post 
ble to be inferred in the Svetaévataropanipd For 
generally a doubtful passage 1s interpreted in the light of 
another passage whose meaning 1 accepted as beyond 
doubt Starting with the question of the Brahman 3 
the cause of tbe world, the Upanisad tells us, just pre 
vious to the passzge under consideration, how those 
who had taken resort to meditation could see the power 
of the highest God, though :t 1s hidden by bis quale 
tres It is this power which 1s described in this passa} 
(Sve 1, 1) as creating the entire universe, and sub- 
sequentiy described as maya or prakyta, and as belong: 
ing to the Mayivin or the Mahegvara He 18 the one 
lord and support of not only the original yon: or Maya 
but of several mays which are the effects of the orginal 
one (4, 10-11) Naturally, n the passage which mntervens 
(4, 5) the word * aja” cannot mean the Sacnkhya prakett 
of pradhina as the independent cause of the world 
Rather, the context or subject-matter shows that, 
asin the aja passage also, the same divine power 1n Wi 


f 
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the namesand forme have not become manifest tthe cause 
or the antecedent condition of the world of names snd 
forme Now this divine power of miya 1s sard to possess 
three colours because the three elements of fire, waterand 
earth, wich are the effects of maya, possess the three 
colours of red, whste and black respectively. Jurt asi the 
effeet scalsoir the cause, 


es ‘6. ee ees tomean a ie elements amet 
to the Chindogyopanisad, and not omgml maya 
which 1s really (sja) Taaaadicey 1 doubt may arise as 
to how the theee elements can either be conceived a8 
having the form of the she-yoat ar be thought of as un- 
produced, rnazmuch as the three clements are the pro- 
ducts of may. To this the Sitrakara reples — 


ReTATRITT TEMRTTANTT | Yo 
{Kalpanzupadesae—bang mentioned under the mage of , 
co—~and, madku adv vat—Iike honeyand others, avrodhiah 

not contradictory } 


Lice rite (TAFHOR OF) HONTY ETC. THERE 1 NO- 
THANG CONTRADICTORY IN MENTIONING (THE DIVINE POWz8) 
ONDER THE IMAGE (OF aja) 10 


Just as the sun 16 ate ae honey, or the speech 
ascow, or the heavenly world as fire (chi 3.1; Br 5, 8. 6, 
2,9), even sa, the prakrti which consists offire, water and 
arth, 1s imagined as she-goat_ The prakrti can neither be 
conceived as having the form of » she goat, nor ss un- 
produced This oral aja m simply 1magmed like an 
ordinary ehe-goat to produce all the manimate and ammate 
beings posressing the three colours of the elements like 
herself, and as being loved hy some ices souls who 
are held in bondage by avidya, but sbandoned by those 
who have attained true knowledge. This distinction 
between souls and souls does not however mean the 
doctrine of the multiplicity of souls as the Sarikhyas 
believe, but 1 merely meant to distinguish bondage 
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from release The distinction itself 1s not real but 16 
due to upidhis, which are there on account of falee know- 
Ted As the Sruts says, “He 16 the one all-pervading 

‘who 1s hidden in all bemgs 2s the inner Atman of 
all’ (Sve 6,11) It stands to reason then that aj. means 
fire, water and earth taken together 


& ctetrnetaenftreemy 1 (2-28) 
a areteanerett ER 


{Na—not —sastkhye— number,  upasarigrahat—bemg 
menhoned, aji—even, nanabhavet—on account of many 
differences , etirekie—due to excess , ce—and } 


Nor =veN ON ACCOUNT OF THE HUMBER BEING 
MENTIONED (CAN IT FE SAID THAT PRADHANA HAS THE 
AUTHORITY OF SRUT?), FOR THE PRINCICTES ARE DIFFERENT 
(evar onr oF THEM), AND ON ACCOUNT OF EXxcEs\ (OVER 
THE NUMBER} 11 


To show that his doctrme of pradhina has got the 
authonty of Srutt, the Sarhkhya agam, cites the mantm, 
“Theleve tum alone to he the Atman, in whom the akaés 
and the panca pancayanas hve, knowing him ax the am 
snortal Brihman, I become mmortal * (Br 4, 4,17) Here 
the word *panca* comes twice, and ea, the two words 
together mean five groups of five,1e twenty-ive This, 
ays the Simkbya, 13 exactly the number of the principles 
as mentioned in the Sarfkhya-Kanka, 3—' The ory; 
prakrts or pradhina 1s not an effect, mahat, ahaiil 
and the five tanmatras are the seven effects of pal 
but are causes too of the sixteen which are effects oot 
viz_ the five grosa elements and eleven mdrryas, and t 
puruga who ts neither the effect northe cause. “Thus the 
common element of the numbectwenty-fivein both the 
Srut-passige and the Sankhya-Kanikis 1s taken to mean 
ae the ground for heheving that pradhiina has got the 
support of Srutr 


To this we reply. 
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Sruticannor be shown to be the authoritative ource: 
of the pradhina-theory in this way For (1) each one 
‘of the twenty-five les of the Sauikhyas 1s diferent 
from the others oka ey cannoc be classified nto five 
sroups of five principles, there being no common quality 
in the members of any group, for, 2 clasufication into 
iroups presupposes that che members of a group, whether 
twoor three or mote, must have same common quality (3) 
The words ‘panea, panca'are not to be sard ae formng 
pumber twenty-five by multipheation, just as the words 
“five ‘and ‘seven ’ in the statement, ‘Indra did not rain 
for five and seven years,’ can be sud to indicate the number 
of twelve years hy the addition of five and seven For 
where 1t 1s posable to mention the number directly as 
twenty-five, itis not correct to sy thatit has been indica- 
ted indirectly as five groups of five. (4) Bestdes, the second 
word * panca’ te not independent like the’ frst word 
q ae ‘so that we can mean hy both of them the number 
‘hye’ The second word *panca,' on the other hand, 
enters a4 a member in the compound word * pencayana” 
asin the passage ‘amt oy vasa (Tar Sam 1, 6, 
2, 2), and therefore has not got a separate genetive 
case-termination az the fret word ‘panca” has got it 
‘The word * panca ’ then ia not alone repeated twice 40 
as to indicate five times ve. Nor can tbe firet word 
“panca” be an adjective of the second word ” panca," 
which also u an adjective (5) Nor cam it be sad that 
inasmuch as the word * penca’ qualifies the compound 
‘word ‘pancayana,’ the expression ‘parca pancajana" would 
sugyest the number twenty-five on the analogy of the 
expression ‘ panca pancapih,” which means twenty-five 
woodenorothersimtlarvessels Forthe word" pancapiih 
1s a ‘samahira-vigu’ compound and means 2 collection 
of five vessels , and so, 1f some one were to ask as to how 
many ‘ panchpiiks ‘ are mentioned, the answer that there 
are ve (panca) such groupsor twenty-five veasele in all 
Weald earl tale the form of the expression "paca 
pancapihs * But the word ‘pancajana,’ on the other 
insteadofmdicatinga ‘dvigu’ compound indicates directly 
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the idca of five distinct persons. In other words, there 
being no dea nf grnups, there arses no oceazion to know 
the number nf groups, and so the word * panca' cannot be 
said to be an adjective ofanotber campound word ‘panca- 
jana* meaning a group of five percons The expresnon 
* penca pancajana ° does not indicate then even indicectly 
the number twenty-five which may he useful for the 
Sarikhyas to denote the number of their principles, (6) 
Besides, in the pasaye where the expression * panca 
pancayana * occurs, the words Atman and akita, which 
are already mcluded in the twenty-five principles of the ~ 
Sarbkhyas, are again mentioned separately So af the 
intelligent principle of the Atman as also the akasa are 
to be counted again along with the suppored number 
of twenty-five indicated hy the expresstnn "panca panead 
jana,’ the total number would be ewenty-eeven The 
‘Atman which 1s mentioned as the immortal abode 1m 
which the * panca pancayana" hve cannot steelf be taken 
again as one which hives in the abode Sumilarly, the separr 
ate mention of akiéa’ would smcecaze the number of the 
Samkhya categories (7) Again, the bare reference toa 
certain possible number as mentioned in the expression 
*panca pea can 1a no way lead us to the number 
twenty-five of the Ssiikhyas, for the srmple reason that 
it has been mentioned nnwhere else in the Srut: Besides 
the word "jana’ does nnt mean a principle nr a category” 
(8) And df arbitrarily we are to interpret the expression 
*panca pancajana,” then st may mean any other grnup of 
twentyfive things, and not necezearily the Sorhkhya 
principles 


How, then, it may be acked, ate we tninterpret the 
word *pancayana’? It as a name, we reply. For, ac’ 
cording to Pari: (2, 1, 50) words indicating direction 
Gr acnier are ‘eompaiaiied whtfotiec wa ena ; 
mean only a name of comething nr person. So the wo! 
*pancayanih* does net indicate the number five, but 
indicates only a particular clase nf beangs, and so apeims 
the expression ’panca pancajanah’ does nnt indicate the 
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number twenty-five of the Sirhkhys principles, but indt- 
cates that beinge known hy the name ‘pancajana’ are 
five in qumber, just a8 the beings known as "Saptarsi" 
are sevenin number. 


Now to the question what these "pancajana’ things 
are, the next Stra comes ae a reply 


ATO TTT 1 BR 


[Prinadayad—prans and others, wipers from comph- 
‘mentary sentence 


PRAyA AND OTHEKS (ARZ THE FANCAJAWAN, AS 
oteax) FROM waAT PoLLOWs, 12 


Wath a view to describe the nature of Brahman, the 
mantra which comes mmechately after (Br 4, 4, 18) the 
mantra in which the pancajanah are mentioned (4, 4, 17) 
tells us that ‘those who know the breath of breath, the 
eye of the eye, the ear of ear, the food of food, and the 
mund of mind, are alone able to ascertain the nature of 
that eternal Brahman $01 1s clear that the pancayanah 
are no other but the beings which ate mentioned so 
closely upon them, mz, the breath, the eye, the ear, the 
food and the md The argument that the word * jana 
docs not mean breath etc. tells equally See the word 
‘jana being taken m the sense of the Sithkhya categories 
But our interpretation has this much in sts favour, wiz , (1) 

shown above are in close proxumty 
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connection with another word of known meaning For 
astance, the word ‘udbhid’ in the sentence, “he is 
to soctifice with udbbid’, enables us to now that 
“udbhrd ’ is the name of a sacrifice, the word *yiipa’ m 
“he cute the yiipa ’, means 2 wooden post,and the word 
Svedi"1n * he makes the vedi *, means the alter of sacrifice 

So once we decide thet the word * pancayana ' 1s a come 
pound vhich ts formed according to the abave mentroned 
rule of Panini and therefore means the name ofa thing or 
person, it 18 very easy to show, as 1s shown in the above 
instances, that the name refers to pranaand other beings. 


The word * pancayanah’ has been taken by some 
commentatars to mean the five beings of gods, fathers® 
gandharva, asuras and rakses:s Others say that tt 
means the four castes of Brahmme etc with Nigidas 
added to them We find it used in Reveda to denote 
the created beings m general (8, 53,7) We may take 
any meaning we hike, but what the Sitrakira mtends by 

meaning 24 pring etc, 1s only to show that 
(whatever else may be the meaning) the word * pancayana” 
does not mean the Safnkhya category 


Now it 1s a fact that the Kanva recension of the Upa* 
mad does not mention the being of food, while the 
Madhyandina mentions it along with the other four 
To this the next Sitri comes asa reply 


PR ITTETH | th 


Uyotsa-by isght eckesim-of some, asati—when not 
mentioned, annie-food.} 


Norwitmranpine ¥oop Drinc NOT (MENTIONED) 
BY SOME, [YOT! BEING (MENTIONED, THX NUMBEK OF BEINGS 
1S S8ILt trva) 23 


The Kanva recension no doubt, makes no mention of 
the being of food, but we must remember that just 11 
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preceding mantra, the jyati or the hght of the sun bas been 
mentioned only toremind us of the nature of Brahman and 
the way of devotion to 1t But st may he po:nted out 
that if *jyots ‘ refers to Brahman, it cannot at the same 
time refer to the hght of the sun; and that there u no 
reason why the Madhyandina recension should not 
elude it to make the number five, but that the Kinva 
one should include it, even sf both the recenstons refer to 
jyot.. The reply 1 that the chaice to include the yyot 
of not to include it 1s dependent on the requirement of 
the followers of the two branches The Madhyandina 
get all the five beings of pritna and others sn one and the 
same mantra, while the Kanvas do not, and so it 18 that 
though the former do not, the latter da require to include 
the yyots in order to make the number five Thus 13 con 
watent with a similar Mimaris’ vse of ather 
aecepting ot not the Sodafin-cup at the atiritra sacrifice 


Te has been proved so far that pradhana 15 not men- 
toned im Sruti. That the doctrine of pradhina has 
neither been backed up by Smrhi nor by reasoning wall 
he shown later on. 


9 wreupeferaroy | (49-84) 
word TaTey 21 te 


[Karanatvena-as cause, ca-and akata-adrsu-of akate 
and others, yathi—as, vyapedisirkteb-es 1s smd to be 
‘menhoned 


As (in one, $0 18 Att OTHER VEDANTA‘TASAQES, 
BRAHMAN) BRING MENTIONZD As THE CAUSE OF ARASA 
AND OTHERS, (THARE (8 NO CONFLICTIN THB FAstAGES) U4 


‘What we have seen so far from the very beginning 15 
(@ The nature of Brahman, az stated sm the Siitra ‘Janma- 
dynsya yatab * (1, 1, 1), (3) ‘That Brahman ss the umform 
topic of all the Vedanta-psseages which we have so far 
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considered while discussing Sitras from 1, 1, 2to 1,3, 43, 
and that (mi) the doctrine ot pradhana 1s not at all mentioned 
an Sruti, as has been clear from the last tinrteen Stitras 
of this pida 


Now, however, there comes fortha new chjechion, 
At may he eard that it 1s neither proved that Brahman w 
the cause nor that it 1s the uniform topic of all the Vedinta- 
passages, inasmuch as they are seen to contradict each © 
ather For anstance the order in which the creation hag 
been mentioned to have taken place vanes from place to 
ple In one place, weare told that akaéa has come forth 
from the Atman (Tat 2, i), m another the Sct 1s sad to 
have produced the fire (Chi 6, 2,3), inanother place stil), 
the Puruga 1s said to have produced the priinas, and the 
prinas the hehefetc (Pra 6,4) Asagainet all these stater 
ments in which some order of creation 1= mentioned, 
‘we get also an account of creation in which there 1s no 
mention oforder, for instance, in the Autareyopantead, 
weare told that the Atman has produced the three worlds 
of heaven, earth and patala ‘The creation 1: also said 
to have begun from non-emstence (Tar 2,'7, Cha 319, 1) 
As opposed to tmis, non-extence 1s discredited, and ~ 
existence mentioned zs the beginning of the wutld (Cha 
6, 2, 1—2} Spontanenusly, agam, the world 1s said to 
have come into existence. That which was merely un 
developed originally has itself become developed hy the 
means of names and forms (Br 1,4,7). Thus, there bemg 
various contridictions regarding creation, and raasmuch 
as Brahman is already an accomplished fact, the Wedanta- 
passages cannot be trusted eo far zs they clam that Brab- 
man 15 the cause of the world, Rather, taking our stand 
on Smpti and reasoning, we should accept pradhina of 
some other entity as the cause of the aa 


To this we reply Though there may exst contra 
dictions in the Vedanta-passages regarding the order oF 
otherwise of the created things, such as akaéa and others, 
there 1s no such contradiction regarding the creator. For, : 
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as in one passage, sa 1n all other Vedinta-passayes, the 
¢reator 14 deacribed as one who 1 omniscient, the lord of 
all, the toner Atman of everythmny, and as the one end 
the only cause, without a second. Consider, for stance, 
the description of Brahman asthe cause in the Tasttiriya- 
pemgad. The words ‘knowledge’ and  ‘dexred* 
which are used with reference to Brahman, sndicate that 
tt 38 endowed with intelligence The description that 
it 1s * independent * of catty else apphes only to God. 
‘The fact that 1t1s thisGod who haz further been referred 
toas the Atman and as residing inthe maermost sheaths 
imown as made up of body, prana etc clearly indicates 
that he is the internal soul ofall ‘The statements “Let 
me he many’, ‘Let me produce the beings’, show us 
how the Atman himself has become many and 1s therefore 
not diferent from what he bas become And finally, 
the paseage, ' He created all this °, telle us that before the 
creation of the world, be alone existed as the 
cause (Tai 2, 1,66) Now as in this pesage, so 
im other passages too Brahman xs described as 

sessing the same charactenstics For instance, 1n the 
feuandopes, "Being alone, and nothing else” sr said to 
baye been an the beginning, 1t thought to become 
many and to grow; it produced fire’ (Cha 6,2, 1,—3) 
We have the same idea m another passage of the Aitareyo- 
panied “All this was the Atman in the beginning, 
there wae nothing else neither movable nor immovable 
he thought to produce worlds’ (1,2.) So, even if 
there are conthcting statements regarding the order of 
creation, all the Vedanta-passages are thus seen to ane 
1m saying thst Brahman 1* the cause of the world No 
doubt, these contradictions regarding creation will he 
reconciled by the Siitrakira later on, mn the first Siitra of 
the third pada of the second adbyaya Por the present, 
‘we are, in no way, onncerned with these contradictions 
For to describe the order or nature of creation 1s not at 
alltheamof Scat The welfare ofman does not depend 
on these matters, Takimg into consideration both the 
amtroduction and conclusion of several such passages, we 
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find that they are only subservient to the main topic of _ 
Brahman, The for instance, which asks ‘to seek 
after the root of food, wez:, water, and then to seek after 
the root of water , vis. fire, and then again toseck after 
the roat af ice, viz, the truth” (Chi. 6, 8, 4), enda inthe 
search of Brahman alone. All accounts of creation, winch 
involve the illustrations of clay, ron, sparks etc., are it 
the opinion of the experts who have the knowledye of 
Scuti, only the meansfor the acquisition of the knowledge 
of Brabman, m which there 1s na difference whatever ~ 
(Mi. Gauda. Ka. 3, 5). Knowledge of Brahman, on the 
other hand, is mentioned to carry ite awn fruit. "He q 
who realises it reaches the highest " (Tat. 2, 1): * He who 
realizes the Atman oyercomee erie’ (Cha. 7, 1,3), “One 
who realizes him goes beyond death * (Sve. 3, 5}, Direct 
fa the fruie of the experience of this knowledge: for, the 
moment the truth of the statement, ‘That thou art,” a) 
reabzed and the Atman 1s seen to be not affected by the 
rounds of birth and death, that very moment, vaniehes — 
the illusion of the Samsara 


As for the assertion that there exist contradictory 
statements even wrth the nature of the cause, ¢ x whether 
it wag existent or nonexistent in the begioning, we shall 
refute itm our discussion of the next Sutra 


14 
[Samakersat-bemg lmked ub | 

As (THE WORD * ASAT” IN THE FREVIGUS PASSAGE) If 
LINKED WITH THE WORD "SAT' ix THE NEXT PASSAGE, 
"ASAT" INDICATES BRAMAN AND NOT NON BEING 15. 

A passage in the Taittiriyopanisad (2, 1) tells us 
that ‘all thie, verily, was in the beginning, non-bemg 
{asat)’. re ae ” need not pen abollte Ae 
existence, for, in the preceding passage of the same Ups: 
tugad, we are told on tha authority of those who have 
reahsed the Brahman that ' one who knows the Brahman 
as non-existing becomes himself non-existing, while 
who knows it to be existing exists himself ' (2, 6 1) 
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as at once a clear dental of the absolute non-being hke 
that of the horn of a bare and the affirmation of the bemg 
of Brabman alone It 16 this seme Beng or Brahoan 
which 1s further referred to as the innermost Atman of 
the various sheaths of food, priya etc, as the creator 
because he * deatred to become many *, and as the ulmmate 
Truth It 1s only after thu narration of the nature of 
Brahman, and therefore as connected with xt, that we get 
the manta * non-hemg indeed was thie in the heginaing” 
If, instead of the repeal accepted necessary connection 
hetween the Brahmana portion and the mantra of the 
Upanied, the word ‘asat’ were to mean absolute non- 
existence, there will be no continuity of context at alll 
The conclusion therefore, would he thet if the word 
‘sat’ inchcates the heme of Brahman with all the manifest 
forms and names, the word “asat' indicates the same 
being of Brahman without the names and forins ft 
indicates, in other words, the condition of the world prior 
to its curation the condition an which Brebman 
appeare to be “arat "as af 


The passage in the Chandogyopamad too must. be 
construed 2 the same manner statement, ’ This 
wis onpinally amt °, u smmediately followed by “it then 
became sat’ It means therefore that the non-bemg 
referred to by the pronoun ‘it" cannot he the absolute 
non-being, but on the contrary, means the sat or the 
Brabman (3, 19,3) Similerly, the reference to the opinion. 
of others sn another paseage of the same Upanigad viz 
that ‘non-beiny was this in the hegnnmg’ (6, 2, 1), does 
not mean the optional aseerton of abeolute non-enstence, 
but means, on the contrary, the refutation of such @ 


This enables us to interpret another passage still 
from the Brhadaranyakopanisad (1, 4, 7) which muy 
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appear to favour the view that the world came mto ene 
tence without a creator The reference to the world 
which was ong:nally without namesand forms, but which 
developed in course of time mto one with names and farms, 
1s not a teference to the world which came into beiny of 
ats own accord and without aruler Its ratherareference 
to the world im which the author of it 1s said to have 
entered to the * very tips of the natls of the fingers’ If 
the world 1s to be supposed as having come into existence 
by way of natural evolution, and if the authorship of 
the Atman is to be dented, the pronoun ‘he’ in the 
sentence “he entered into the ts" would serve na 
Purpose. On the contrary, we are immediately told 
that the being which hae so entered 1» known by variate 
Names, such as, the eye, the ear and the mind, because 
it does the function of seemg, hearing and thinkang 
We are told, in other words, that the eke which hos 
entered 1s no other than the inteligent Atman , and itis 
clear that theauthorep of the Atmanisas much necessary 
for the manifestation of names and forms at the beginning 
of the world as it 1s today, if at all we are not to assume 
something Rect expenence The Chandogyopanisad 
also tells us that the evolution of the world has taken place 
under the supervision of the ommscient seer “Let ime 
evolve the names and forms by entering mto the beangs by 
‘means of the jivatman * (6, 3, 2) No doubt we have 
the mtranaitive expression, “The world evolved itself 
hut it only shows the ease with which the Lord must 
have created the universe We know it u the farmer 
who reape the field, and yet we sometimes say that the 
“field reaps” Or else, the expression ‘the world evolves’ 
may be said to imply an author who evolves it, just 28 
the expression, * the village 1 hetng approached” amphies 
some person who approaches the village 


4 areTeTPRTM | (28-2¢) 
WaT | th 
{ jegat—world , vacrtust—hemg denoted. } 


ADHYAYA LTA Iv,60 16 7 


Broause (raz woRD “KARMA) MEANS THE WORLD, 
(BRAincaN i THE AUTHOR OF ALL Tus as tts KAnMA) 16 


There 15 a dialogue on the Kaugitakr-Brahmaya bet- 
ween the kung Ayatasstru and a brabmn, by name Baléla, 
and in the course of it the king tells the brahmin that 
“venly he sr fit to be known, who is the maker of the 
persons and of this work’ (4, 18) Now the question to 
solve 1s whether the object ta he known 1s the individual 
soul, or the chief priina or the highest Atman 


The pirtapakgin holds that what 15 meant 1s the 
chuef prina, for, in the fret place. * prane *1s the euppoct of 
the activity or movement which it said to be its work 
Secondly, the word * pe’ina * which 18 used 1p the ammedi- 
ately foflowing complementary sentence, vi The jiva 
becomes one with prina, dunng sleep * (4, 20), 1s well- 
kmown as denoting the chief breath Thirdly, as Balaks 
badalready declared, prana 1 the creator of the persons 1n 
the smn, the moon etc, or as the Brhadiranyeka says, 
(3, 9, 9) the sun and the other deitres are nothing but the 
mochficatians of the one God, ve prana or 


Or else, according to the pirvapakein, the being 
fit to be known may be the individual soul. Th: * work 
of the soul then wauld mean the deeds of merit or demerit 
and the soul itself will be considered as the cause of the 
persone in the sun etc, imsmuch ar the pun, the moon 
etc. can be said to be the sources of pleasure and to 
he experienced by the soul. Besi a Litile further 
we get a characteristic mark of the individual soul In 
order to instruct Balala that the being which really expe- 
fences the pleasures and pains 1s not prdipa but the soul, 
Ajitagatru went near 2 sleeping man and shouted at bum 
by diferent names of pee to wake him up But the 
tan was not awakened at all Ayataéatra then pushed 
the sleeping man with a stick and woke hum up, and 
thus proved that che jiva is diferent from the prina 
Aga, a httle further, in section 20, we get another 
characteristic mark of the individual soul The individual 
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self as well as the other selves im the sun and the moon 
etc are doing mutual obligations on each other ‘The 
individual soul 1s known as pranz only im a secondary 
manner, inasmuch as it 1 the support of prane And 
as there are no charactenstic marks of the highest God, 
we must conclude thet it 18 either the individual eoul 
of the prina that chould be conaudered as the fit object 
of knowledge 


Tothis wereply The heginmng steelf of the section 
16 suffictent to show that God is the author of the persons 
mentinned in the sun, the moon etc.and 1s therefore the 
object of knowledge It 18 Balak: who begins the ena 
yersation with the statement thet he would tell what 
Brabman 1s, but remams silent only after mentioning the 
persons residing in the sun, the moon etc (4, 1) Ajata: 
fatra, areieen ridiculed Balala for having vainly sad 
that he would describe the Brahman, and told bm m 
return that the creator of these peruons must besomebady 
else, viz the Brahman If Ajitaiatru too, who censured 
Balak for bis boast, werealso simply to mention some 
nonmBrahmanic persons and remain silent, then there 
would be no point in the censure and the introductory 
statement of Balai regarding Brahman Therefore xt 18 
thet the creator of these persons z= none else but God 
Besides, God alone, unlike prina and jiva, can be said to 
be truly independent in creating the persons m the sun 
ete The word * Karma * too doce neither indicate the 
movement nor the ment and dement accruing 
it, so that we may refer toit as prim orjiva. Por neither 
of the cwomeanings, movement orment etc 1s the topic 
under discusstan Norcan the word’ “Karma” denote the 
personsin the sun ete. for the word purusa’ 1s masculine 
and 18 used in genetwwe plural, while the word ‘karma’ 
wof neuter gender and 1s used in the singular number 
Nesther, agam, the activity of producing the persons nor 
the result of that activity can be the meaning of the 

‘karma ’ for both these are mcluded in the agent 
ec the author without whom they would not exist 


ADHYAYA 1, PA. 1, 80, 17 209 


Exasunating, then, all the possible alternatives, we 
conclude that the pronoun’ this “and the word ‘barman’ 
im the sentence, “He of whom this 1s the karman,” point 
out the world that we see before us, even though there 1s 
noexphert reference to2t For the reference to the entire 
wworld ean he inferred, not only from the explicit reference 
tos part of 1t, as constituted by the persona mn the sun 
etc, but also by the sdditional words in the Sruti, viz “Or, 
ths karman* ‘The reference to the “pereons’ in the sun 
etc as being created 1s meant to exclude the posability 
of their heing construed as Brahman, as Balaka suggested, 
and to make them only » part of the entire world which 
is nothing but the work of God When one says that 
both the Parrvrijyakas (ve the Brahmins who have reno- 
unced the world) and the Brahmins should he fed, what 
hemeane1s that all the Brahmins should be fed Similarly, 
the reference to a specific part of the world, and again te 
the entire world, 12 to sfirm only emphatically that 
‘the highest God alone, as indicated by all the Vedinta- 
pussages, 1s the creator of the whole world. 


Frmernafenrae SaeITETTTT! tS 
Uiva—soul, mukhya—principal, prina—breath, bagat— 
due to morks , na—not , st cet—af it 1¢ soad , tat— that; 

wyathyatarh—olready refuted } 


Tetra sam HAT ITB NOT 80, OM ACCOUNT OF 
THE CHARACTRRITIO MARa® OF THR JIVA AND FRANA 
(BEING saNTIONED IN. A COMPLIMENTARY PASSAGE) wit 
KBLY THAT THAT HAS BEEN ALREADY RETUTED 17 


Asalready explained while discussing Siitea 31 of the 
first pada, there may anise three objects for mechtation, vis 
the jiva, the prana snd the Brahman, f 2long with cur view 
the view of the pirvapakgm 1s atso to be adopted But 
this isnot acceptable tons For, as seen mn the preceding 
Stra, the heginniny, of the Scutt passage shows that the 
topic under discussion 1s Brahman and nothingelee. The 
conclusion of that section too shows that Brahman 1 


aay 
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the topic, for he whoknows Brahman is sud tohave been 
receiving the highest reward, vz emmence among all 
beings, supremacy overall, and independence (Kau 4, 20) 


If the refutation hae already been made in 1, i, 31, 
while deakng with the statement of Pratardina, where 
then, it may he asked, 18 the necessity of thie Sitra? 
‘The reply is that the * work *, viz the creation of this 
world, was not referred there to Brahman But as the 
doubt may anse whether the * work ‘1s referred to prana, 
‘on account of its one mearung viz movement, or to jiva 
on account of rt other meaning wz the unseen frutt 
of it, rt wae felt necessary to have this Satra, and settle 
that the word * work” refers to Brahman Ax for the 
word * prina’* m a subsequent passage, we have to ree 
member that st 1s used in the sense of Brahman, asin the 
passage, * the mind becomes tied with the priya * (Cha 6, 
%, 2) And stmtlarly, 1f the be; ye and conclusion 
of the pussage justify us to eay that the topic deals with 
Brahman, then, whatever charactenietics we may have 
about five, we shall he jusnfied in considering them a5 
indicative of Brahman, inasmuch as the jiva ts identical — 
with Brahman 


wernt g MAR: pasar arsarahY aes | 8< 


{Anyarthak—for another purpose, ru—bur, Jaimonh, 
prafna-vyzkhyanabhyak—on account af question @ 
answer , apr—alro , ca—and ; evask—so 5 eke—~some } 


Janamt, on THE OTHER MAND, (FHINKs) THAT OH 
ACCOUNT OF THE QUESTION AND ANSWEE (TRE REFERENCE 
TO THE INDIVIDUAL 40UL) HAS ANOTHER FURYOSE; SOME 
OTHERS TOO (READ THER TEXT TO INDICATE THI PURPOSE) 18 


There 1 on reason, accarding to Jamin, to dispute 
whether the topic under discussion 1s the individual soul 
cor Brahman For be holds that even accepting thet 
there 16 a reference tathe tndrvidual eoul, 1t 18 to ins 
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the knowledye of Brahman. And the rexson for his apiai- 
on 1s the nature of the question and the answer in thiscan- 
nection, After having proved to Balaki that the saul ia 
different from prina, Ajataéatru asked as ta where the 
son wasasleep and whence he came back to the waking 
fe. And the reply we get is that ‘during dreamless 
sleep a petaon becomes one with this praya (Brahman) 
alone”; and that rt is * fram this Atman alone thet all the 
prinae depart to their cbade; and that from prima depart 
the fods, and fram gads the beings* (Kau. 4, 19 and 20). 
And it isthe Vedanta doctrine that during alcep the soul 
becomes ona with Brahman, and that from man tt 1 
that the world and the prana proceed. Therefore 
that, in which the sleepin’ soul becomes devd of 
eyes of the waking life and enjoys a tranquil life, 
fe Brohasan iteelf ; and so it is the only object ft to be 
known The Viajasantyas, ly, 2 their text of the 
Bigoc between Balt am! Ajetatra, sek a ataalar 
question regarding the vyiiinamaya or the soul as distinct 
from the highest Atman, and have the reply that it hes 
m the aki within the heart (Br 2,1, 16and 17) Now 
this small zkaéa 1s nothing but the hyhest Atman (Cha 8, 
1, 1); and because the empirical selves are mad to have 
come forth from the Atman (By 2, 1,20), the Vipeamyas 
suggest that the Atman alone is the source of all Thus, 
the question and the answer are not only able to intimate 
to Us the existence of the soul beyond the prina, but also 
the existence of the Atman beyond both priya and jiva 


§ areaerafraeny 1 (14-2 ) 
TT! ES 


{[Vakya—sentence, anveyat—on account of connection J 
Ow account oF Tae CONNECTION OF THE RENTENCES, 
{TW MEANING OF THE WORD ‘ATMAN' IN “THE ATMAN TH 
30 ae sen’ ero, 6 THR HIoMEsT ATMAN ALONE) 19 
Jn the Mautreyi-beahmana of the Brhadaranyakopa- 
Dhwad, we are told that nothing becomes dear for its own 
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sake, but that everything becomes dear for the sake of the 
Atman, and that therefore ail thie becomes known when 
the Atman 1s seen, heard, thought about and meditated 
(@r 35,6) Now there anecs the doubt whether the 
object to he seer: etc is the individual soul, on account 
‘of the dear things such as, husband, etc , with which it 
re connected as the subject of experience, or the Atman 
on account of the fact that everything else becomes 
known when the Atman 1s known 


The parvapaksn mamtaine, a5 indicated above, 
that all the objects of enjoyment im this world, 
auch as, husband, wife, nches and son, are dear 
om account of the individual soul, and therefore if 
as the ous of sight, etc Bestdes, the section 
begins with the ducussion of the individual soul 
and if, in spite of this, the object 1s to be consi 
as comethung else there would he no sense m making the 
beganning with the topic of the indevidual soul Towards 
the middle of the dialogue, again, the great being or the 
Atman which is endless, unlimited and full of knowledge 
1s shown as epriaging forth from the five elements im 
‘the form of the individual soul, and meeting with destruc: 
‘ton after them, so that there remains nota trace of know? 
ledje n st after death (Br 2, 4, 12), What this meane as 
that the abject of: bt, etc istbe individual soul endowed 
veith cognitions andnot the highest Atman _ And further 
at the end of the dralocue, Yajiavalkya refers to the m 
dividual soul again, when be raises the question ae to 
one sbould * know the knower' , for tbe mowing involves 
the cognitional aspect of the individual eoul alone As 
to bow one may know everything else by knowing the 
andrvidual soul, the piirvapaksin says that this 1s not to 
he taken in a Kteral sense, but anst be understood af 
meaning that the world of objects is to be known through 
its relation to the soul 


To this we reply _ if we look to the mutual connec- 
‘non of the passages sn the dralogue, we shall find that the 
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object of sight ete 19 the highest Atman We must 
remember that at 1¢ only after Mautreyi was found to he 
thoroughly dissatisfied with mches which she chought 
was unable to carry her to immortality, that her husband 
Yayfavalkya imparted her the knowledge of the Atman 
(By 2,4,2and 3) And as Stutiand Smrti tell us, m- 
mortality cannot be attained without the knowledge 
oftheAtman Norcaneverythingelse be known without 
such knowledge for the Atman is the Inghest cause of 
all Therefore the view of the pirvapakemn, that st 
pot a literal truth that everything else becomes known 
when the Atman is known, 1s not adequate On tbe con 
trary, at 1s to pomt out that it 1 a literal truth, and that 
therefore it 1s inadequate to hold chat the objects of the 
world are diferent from the Atman, that weare told in the 
subsequent passage, that those whoerroncously think that 
the castes of Brahmins etc and the objects of the world 
are different from the Atman are abundoned by them all 
This means what 16 ammedistely stated further im the 
Passage, viz. that all these things in the world are. non- 
thstinct from the Atman (2,4, 6) Just as the different 
sounds of the musical instrumeots can be said to be inchided. 
an the prominent sound of the drum, even co, all these 
things are the Atman To say thut" Ryveda is the breath 
of this great Beg * (2, 4, 10) 1s only to pomt out that 
the Atman is the cause of names, forms and actions It 
is this Atman again which w furtber declared as the 
support or the destination of the whole wotld including 
the objects, the senees and the mind, ands characterized 
as neither having inside nor outade, and 22 one, full, 
homogeneous mass of intuitive knowledge From all 
this at 18 clear that the object of sight ete 1s the hwhest 


Atman alone 


As for the ar; nt of the piirvapakgn that the 
introductory ened the dialogue contains a reference 
pete individual soul, let us examne it in the next three 

om 
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sftenitaheraranter. | Re 


{Pratyfia—stetement , siddhe}—of proof; lngar— 
mark , ASmarethyaf } 
ASwansteva Tres (THAT THE REFERENCE TO 
THE INDIVIDUAL SOUL AS THR OSJECT TO BB SKEN ETC) 
TNDICATS$ THE PROOF OF THE sTATrMENT 20 


If the imdevidual sowl having cognitions were to be 
dhiferent from the highest Atman, then the knowledge 
of the latter will not involve the Roawledee of the former 
zs aleo of the other things in the world, nor will the 
other statement, ‘all this 1s the Atman,” will be fulfilled 
Tt 1s therefore to secure the fulfilment of tins statement 
as well az of the knowledge of all other thinge by the 
knowledge of the Atman, that Admarathya thioks that 
the individual soul mentioned in the bepnciog 
peated to imply its non-difference from the highest 

man 


senltora eaaraneaganas 122 
Me ae one who rises up, evdrh—so, hhiavat 
use of being, sti—ehus; Audulomibh 

Avnuromr (rmawxa THAT THE FACT THAT THE INDIVE 
DUAL SOUL IS NON-DIFFERENT FROM THB HIGINST ATMAN 
1 REVERKED TO JN THE S2GINNING OF THE KECTION) 
SECAUSE THE SOUL WILL BS SUCH WHEN IT DEPARTS (FROM 
Tite sopy). 21 


In view of the Upantsadic statement that ‘The serene 
Being appears in its own form, as tt departs from the body 
and meets the resplendent ight’ (Cha 8, 12, 3), as also 
the statement that “Like rivers running into the sta, 
the wise man loses his name and form and becomes 
united with the highest Person’ (Mu. 3, 2, 8), Audulom: 
ne that the reference ¥p the individual cola 

rent hest Atman, in the begunmnj 
the Maitreyrbrahmaga 1s approprate. The Penal 
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soul is contammmated by the upadhus of body, senses 
mand etc , but when it becomes pure by means of know- 
ledge, deyotion etc , 1tleaves behindall the adjuncts of bo- 
dyandother things andis united with the highest Atman 

Teas m view of this future condition which 1s acquired by 
the individual soul, that rt 16 described in the beginning 
as non-different from the highest Atman, n spite of the 
fact that the aoul is described as if posseemng name and 
form, only to make it comparable with the river which 
loses its name and form when at runs into the sea 


rareratete BrTHER: | 22 
{ Avasthtes—because of exstence, wi—thus, Kafa- 
krtsnah.)} 


Kidargriwa (20NKS THAT THE REFERENCE TO THE 
INDIVIDUAL S0UZ Ai NON DIFFZRENT FROM THE SIGHEST 
SrMaw t ADuistwc’) eECAUsE (IT 18 THe MoKEsT ATMAN 
WHICR)extsTa IN Te CONDITION(GF THEINDIVIDUALSOUL) 22 


In view of the Brahmana-text that * The divimty 
of the Atman wished to manifest the names and forms 
EF entering mto the created elements under the form 

the dividual soul “(Cha 6, 3, 2), and in view of 
the mantras, such as, “The omniscient Atman, having 
created the names and forms of things after first entermg 
imte them as the md:vidual soul, calls them by these 
names* (Tar 3, 12, 7), Kisakrtma thinks thet the 
individual soul 1s nothing else but the highest Atman 
The soul is neither a modification of the Atman, 
‘Ror a created thing Itke the five elements. The names 
and forms do not i reality blag iaiteia 
are imposed upon zt on account the upadhis of 
avidya, Asmarathya, too, t may be sutd, believes in the 
Mondiference of the individual soul from the highest 
Atman, but he beheves so for the sake of beheving m 
tomething else, viz the possibility of the knowledge of 
ae CE Ek ‘on the eels of eames) 
‘unity of the Atman in spite of apparent diversity. 

» his behef m the non-difference 1s not absolute 
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but relative ; for, he does believe to sume extent at leat 
in the relation of cause and effect between the highest 
Atman and the individual soul, and not im their identety 
Auqulom: goce a step further and admuts that the souland 
the Atcan are different in the condition of tenorance, 
thouch they become identical when koowledve ares. 
Kaéakrtana alone puts forth the correct vie'v of Sruci viz, 
“Thou ert that’; and stis on thie view alone that immortal 
ty can be exid to follow front the reauzation af the Atman. 

for if the saul were 2 modification af the Atmen, it will 
simply he last by being merved in its cause,and there would 
be left no soul to ce the immortal life. Similarly, 
if immartahty is to be construed ae the vamshiny of the 
fames and forms, they aught ta have truly belonged to 
the mdividuak soul ; but it 1 scen that they disappear 
with the body, the senses etc, meaning thereby, that they 
are falsely sttached to the soul Nay, the very creation 
of the souls from the highest Atman, as xf they are sparks 
emanating from the fire, bas no basis an realty hut refers 
to the work of the upidhue of avidya 


As for the refutation of the second pomt of the piirva- 
paskin, viz , the areat Being which emerges in the form af 
the individual soul from the elements, and which, in the 
form of the soul tself, 1s therefore declared in the middle 
of the Mattreyi-Brahmaoa, as the object to be seen, eta 
the three Sitras will again give three different answers 
thus According to Asmarathya, the emergence of the 
highest Atman in the form of the soul 15 anandicatton of 
the proof of the statements that all the things of 
the world arse and dissolve m the Atman, and soare 
known through the knowledge of the Atman, and that 

y are non-different from ee Atman, as their cause 
To Audulom, its the future possible condition of the 
soul which 16 responsible for its being described as noo: 
diferent from the Arman The soul becomes purilied 
hy means of knowledge, devotion, etc. and becomes one 
with Atman, at the time of its departure from the body 
Tt xs with reference to this future, non-different conditten 


ADRYATA 1, PA. IV, 80, 22 27 


of the soul that it 18 conceived thatthe Atman emer; 
an the sou!. Kadakytosa, on the other hand, thinks tl 
the soul 1s described as non-diiferent from the Arman, 
because zt 38 verily the Atman itself who hves in the 
form of the soul 


One may say however, that the soul 1s described as 
vanuhingafter the elements and as beng destitude of ail 
knowledge after death. How, then, it may beasked, can 
the soul be said to be non-different from the Atman? 
But the reply is that it ts the destruction of the specific 
cognitions of the soul, and not of the soul or the Atman 
This reply comes from Yayiavalkya hmself when he finds 
that lus wife was similarly bewildered at the extinction 
of knowledge and the consequent destruction of the soul 
after its departure from the hody “The eterml, atead~ 
fast, ever-conscious Atman ts imperishable, what was 
conjomed hy avidya 1 merely disjaned hy vidy2 It as 
amply tbe dissociation of the individual soul from the matt- 
Tas, 1€., the elements and the sense-organs’ (Br 2, 4, 13) 


The thd pomt of the parvapaksn_ should also 
he refuted only by what Kidakrtsna says | Tbe argument 
of the parvapaksin was that the word ‘knower’ in, * how 
should one know the knower?" in the concluding portion 
of the dialogue, umphes a subject as the knower as 
distinct from the object known, and therefore the action 
of knowing etc mustbe ascribed to the idryidual soul 
But at the Brhadzrapyakopamisd mys, * One can see 
the other, so long as there ts duahty*, there wall ext 
till then the various specific cognitions of the sadividual 
soul. But when, on account of vidya, ‘all this becomes 
the Atman, then who should sex whom? (2, 4, 14) 
Except the fact that the word * knower ‘1s used to mean 
the great Being or the Atman or the Self-conscioumness it- 
self, there reroains an thisnon-dualstic conde, ae 
cific cognition, nor theempitical distanctson of tbe subject 
and olject, nor agam the difference of the individual soul 
Erithe highest Atamal 
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‘This view of the Vedanta is fully suppocted by Srott 
and Smyti ‘Being only was in the beginning; one 
withaut a second * (Chi. 6, 2, 1) ;" The Atman alone ts 
all this’ (Chi. 7, 25, 2); ‘Brahman alone is all this * 
(Mu, 2,2, 11) ;* Thereisnaother seer but he ' (B¢3,7,23 , 
3,8, Li). Smyti too rays : "Know me ta be the knower 
in all bodies '(B. G. 13, 27) There are ather Srutt 
ayes which wuppart the abave view by denying all 
erence : “He who considers himeelf and Atman as 
different i Tike a beast who does nat now anything’ 
(By 1, 4, 10); "He who sees mere multipheity moves 
from death to death‘ (Br. 4,4, 19) The same 
is again strengthened by denyinc every kind of action 
‘ot modification on the part of the Atman. * This great 
unborn Atmaa 1s without old age and death, he is the — 
fearless ammoctal Brahman’ (Br 4, 4,24). Besides, there 
will be no certain knowledye, release or satisfaction of 
desires, as are vouchsafed for those who have * fzed 
themselves mn the knowledge of the Atman’ (Mu 3, 2, 6) 
‘What infatuation, or what sorrow will there be for him — 
who sces the unsty of the Atman in all?" (Is 7) The 
Bhagavadgita too mentions smilar charactenstics of one 
a a tn he che eco eee of She Brahman 


Uf, therefore, right knowledge, according to us, 18 the 
‘absolute identity of the individual soul and the highest 
Atman, there would he no sense m admitting the plurahty 
of souls, or difference, except in name, between the soul 
and the Atman That ss why the cave tn which the real, 
infinite, ommuscient Brehman 1s satd to rende (Tat. 2, 2) 


does not refer toany other cave except the heart of the aoul. 
Neither can at be said that something other than the 
Brabman resides in the cave; for we are further told that 
the ‘creator himself entered into the things after creating 
them’ (Tar 2,6). Those therefore who instat on making 
a difference between the soul and the Brahman not only 
a against night knowledge, but alo make the final 

titude impossible, Release to them is the fruit of 
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actions. Naturally release to them ss temporary, or, af 
aseumedto he eternal, they will contradict their previous 
poation viz that it 15 the fruit of action. 


© TARTANA (RE-R9) 
THAT WRGEPATRIT tA 


Beene tena) cause, ca—and, pranylig—statement, 
Irstinta—example, anuparodht—not beng contradictory } 


(@RAMMAN 18) THE MATERIAL CAUSE AL20, FOK (TO 
MOLD THit VIEW ALON®) DO NOT CONTRADICT THR FTATE 
MINT AND EXAMPLE OF I7, 23 


We have already sad that an mquiry about the 
nature of Brahman isesrential, because it leads to moka, 
Just as an inquiry about religious duty 1s essential because. 
it leads to prosperity We have also charactensed the 
Brabman as that from which the world has come, and in 
which it reste ands absorhed But 2 question may ariee. 
ss to whether the Brahman 1s the efficent cause of the 
world bke 2 potter of the vessele of clay, or the material 
cause like the clay steel 


‘The pirvapaksin holds that Brahman 15 the efficient 
causeonly For just asa potter, whois merely an efficient 
cause of the vessels, reflects before producing the vessels, 

in too 1s regarded as having firet ‘ reflected 
before creating priga’ (Pra 6,3, 4) Or, like kings of 
different places, Brahown too can he considered as the 
Lord of thie world and so oto leu 7 oor 
power. Besides, this world, which is the effect of the 
creator's activity, 1s nonantelizgent, ampure and consists 
of parts, therefore, rts cause _too murt he of the same 
nature. But as we earn from Sruts, Brahman 1s ‘without 
rts, inactive, favitlers and tamtless' (Sve 6, 19). 
hman therefore 13 not the maternal cause of the world, 
So, the only alternative that remains 13 to say, mn the firet 
hoe, that something different from Brehman, ve. the 
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pradhina of the Samkhyas 1a the materzal cause of the 
world, and that secondly, Brahman 1s the efficient cause 


only 


As against this, we say eels that Brahman te.not 
merely the efficient but the materialcausealso foritisonly 
then that there will he na contradiction with what1s given 
as allustration When Arum asks his son, Svetaketu, 
if he bad mquired from hie preceptor as to ‘what at 
was, which when known, one hears that which was not 
previously heard, and perceives and knows that which 
was not previously perceived or known’ (Chi. 6 1,3), 
he gives us the knowledge of the truth, that to know the 
Atmanis to know everything else And this1s passible 
only in the case of the material cause , for the effect 
not diferent from ita material cause But we cannot 
say the same thing with reference to the efficient cause, 
for we find that the paluce 1g diferent from the carpenter 
who constructed it ~The illustrative examples too have 
a reference to the material cause alone ‘it 16 by one 
clod of clay that all that 1s made of clay 1s known , for 
whatever the modifications or the effects are, they are 
only names and have their origin in speech * (Cha. 6, 1.4), 
‘or again, all that 1s made of gold or aron 1s known by one 
lump of goldor iron Just 2s ‘ the plants grow in thet 
cause, vaz the earth," sa there is the Atman as the cause 
of ali (Mu 1, 1, 3.and 7), or pust as * when the deum 
as sewed the sound 1s sewed," even so, * everything ela 
1s known When the Aiman is known ’ (Br 4, 5, 6 and 8). 
ALi these and similar examples prove that Brahman 2sthe 
material cause of the world The ablative case also m 
“That from which (yatah) these bemgs are barn’ mdicatee 
the maternal cause of the heings (Tat 3, 1) 


That, besides bemg the materml cause, Beahman 3s 
also the efficrent causeof the world, can he inferred from 
the fact that there w no other agent or operative callee 
responsible for guiding the creation, just as over and above 
chy or gold as the material cause, there are the pottersand 
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goldsmiths as efficient causes responsible for turning the 
clay or gald into vessels or ornaments Sruti also says 
that tocreation Brahman was one, without a second 
On the other hand, :f thece were some additional guiding 
principle distinct from the material cause, both the state- 
mnent and the illustrative examples would be falee, inasmuch 
as, the knowledge of everythmg else would not follow 
from the Inowledge of one thing So im the absence 
of any other operative or matenal cause, Brabman alone 
1s both the efficient and the matertal cause of the world 


Other reasons which support this view are. 


afreaitrarg | 8 
[Abindhye—vahtion, upedesat—hecause of statement. } 
AND BECAUSE OF THE STATEMENT REGAROING VOLITION 
{on TH panr or THe ArMAN) 24 


‘The freedom to deere to “become many etc’ shows 
that the Atman ts the efficient cause. And mnce the 
powth and the manifold nature of the world spring 
farth from the Atman, it 1s alsa the mater] cause 
(Tai 2,6, t, Chi 6, 2, 3). 


arerarrrearrg | 24 


{Sckhsat—directly, ca—and, ubhaya—hoth, amnayat—as 
stated by rats] 


LAND NIGAUSE (BRAHMAN) 18 DIQECTLE MENTTONED 
by gnuTt, (48 THE MATERIAL CAUSE OF) BOTH (THX ORIGIN 
AND DitsOLUTION OF THE WORLD) 25 


Tt ts sard that that from which something comes 
into being and in which it 1s reabsorbed, 1s the mate~ 
nalcauseofthatthing Theearth1s considered as the mate- 
nal cause of rice and barley for the same reason Evens, 
the Akiéa, which means the Brahman, 12 sad to give 
nie to and absorh aif these bemngs m it (Cha. 1, 9, 1) 
and therefore the Akaéa or theBrahman alone ts thematerial 
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cause of the world Besides, 1t must he remembered 
that the effects can never be absorbed by anythmg else 
but their matertal cause. 


RTBU TRMTATT ERS 


{Atmakytes—on account of action concerning wteelf, 
parnamat—dua to transformation.} 


(@RARCAN 15 THE MATERIAL CAUSE) ON ACCOUNT OF 
AGTION REYERRING TO rant, (T#I81§ FOSSIDLT) O8 ACCOUNT 
OF TRANSFORMATION. 26 


“The Atman transformed itself into its own self* 
(Tat. 2, 7}, and thus being rtself the agent, hecame ite 
‘own efect, No doubt the Atman was full and perfect 
hefore ats activity, but sust as the clay 1s changed anto. 
effects, even so, the Atman has simply got itself modified 
tntg the things ofthe world The word ’ itself” excludes 
the possibility of any other cause, 


The word ‘psrinamit’ may he taken to constitute « 
separate Stitra by itself—and thenit means that Brahman 
became *sat,’ and “tyat’, 1, the visible beings of earth, 
water and hght,and the mvasible beings of wind and 3ka6a, 
oc the defined and the undefined beings In short, 20 
pete Brahman alone which has become all this world of 

fects 


aifie flea) eo 

{York—orwn, ca~and, hx—because, giyate—is sung.] 
AND RECAUSE (3RAHMAN) 1S MENTIONED AS THE 

source (rom!) A1s0. 27 
We are told chat * The wee regard the Brahmas as 
the source of all hemps, and ae the maker and the ord of 
all” (Mu 1, 1,6 ,3, 1,3) ,and we know from asage that 
the word" gouror * means the materalcause The earth, 
for instance, 1s said to he the source of plants and herbs 
No doubt, in some passages, the word * yont” means 2 
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place ; for instance, Indra w told that a yoni was made 
for him to sit upon (Rg 1, 104, 1), But m the seme 
passage quoted above, the word * yon.” means the material 
cauee, forin es ani ed a httle further (Mu.1, 1,7), 
the spider 1s said to he the cause of the threads which he 
sends forthand draws 10 


Its not, however, true that whatever is observed in 
everyday expenence must hold true in Vedanta also 
$0 the argument that Brahman must, like the potter, be 
the efficient cause only, because ita activity 18 preceded 
by reflection, 14 not adequate. The evidence of Sruty 
and not of inference 1s the final word regarding the 
nature of Brahman 


¢ wberrearantarmy | (Rc) 
Ua TE SET PANETTA 1 Re 
[Etena—by tins ; sarve—all ; vyakhyatah—are refuted } 


Horsey Ati (tHe NON-VEDANTIC DOCTRINE) ARE 
netuTs> 28 


‘We bad several occasions to refute the Simnkhya 
doctrine of pradhana and we gave special attentinn to 1t 
because the less intelligent penple are ikely to be attracted 
byit The doctrine comes close to the Vedanta doctrine 
‘om account of certain views, like noa-diference nf cause 
and effect, being common | it 1s accepted by authorities 
like Deval and others , and the Vedanta-passages too 
contain somethmg which may imslead some people 
There are other non-Vedantic such as, atomim 
and others, But the adherents of these are wrtually 

by the vanguishing of the greatest of the 
Antayonwts, viz, the Saimkhya. These doctrines tooare 
Rot ded_on Sruti and are contradicted by Vedanta- 
Pateayes. The repetition of the phrase ‘are refuted’ 
indicates the end of the fret adhyaya 


ADHYAYA SECOND 
PADA FIRST 


Jn the frst adhyZya known as *“Samanvaya’, 1t wae 
shown that the omniscient Lord of all ss not only the 
efficient but also the matertal cause of the universe, juat 
as gold and chy ate the materal causes of the vessel 
outof them — Like a magician of his world of magic, 
He was shown to he the controller of the umverse, and 
hike the earth which takes back within it the bodies of 
all the hving creatures, He was shown to he the ab 
sorber of it im himself Jt was further establiebed thit 
He alone 1s the Atmn of us all This is indeed the 
mmanvaya, the cumulative effect of all the Sruti-pass: 
age Berdes, opimone lke *pradhina 1 the cause of 
the umverse,* were shown to lick the authonty of 
Scuti. Now, in the second adhyiya, known af 
‘ Avirodha’, wall first he discounted, in the first pide 
the apparent contradictions of the conclusions of the first 
adhyaya with what 1s stated 1n certain Smrfis, secondly, 
it will he shown, in the second pada, that opinions Te 
garding pradhana and othera are based on false reason 
ang , and thirdly, st will he shown, in the third and 
the fourth pidas, that the Srutrpassages do not at all 
contradict when they deal with the comnology, the 1nd 
vidual soul and the organs of sense 


2 erent (22 ) 
ererrreracieran aff 


dimmg 1 


[Smpty, on—not, avakifa—room, doa—defect, prasaneah 
occasion, tx—-that , cet—if , na—not , anya—otet 3 
Smytranavakasadotaprasangat—there bemg occasion for 
other defects 
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Tr rr ne cap rar (re VepAnta poctamnm win. 
2) DETECTIVE ON ACCOUNT OF THERE BEING NO ROOM TOR 
cmRTAIN SMRTis, {WE NETLY), NOT 40, sECAUHE (BVEN 
Ortinwirx) THERE WILL BY THE OBFICT OF THRE TING 
NO ROOM FOB CERTAIN OTHIR Sater 1 


‘The pirvapakgn mys- If the omnecient Brahman 
is accepted as the cause of the umiveree, then Kapila’s 
‘Samkhya Smrti as aleo the Smrtis of Asurt and Pancaskha 
which are wnitten after its model and which pro) 
that the cause of the universe 1s the nonantelligent, 
independent pradhina, will be usclees ‘These Smrts 
are not composed like the Manu Smrtimnorder to makeus 
aware of our various duties and rules in life, regarding 
the threadceremony, study, mariage, the keeping of 
sacrificial fire, the four-fold' end of human life and the 
diferent castes and etages of life. They are Ga 
with the deliberate intention of imparting the we 
ledge of hberation, and Touif as the Vesantin ‘would show 
that theycontain no reference to Brahman, they would 
oe to Be aceite as pees Ee as we hold, 
they serve the purpoze of Itheration, the Sruti passages 
must he so aerieedl as will not contradict their 
Philosophical import. 


‘The Vedintin may contend that an objection of thix 
tort 1s out of place when it haz been already proved by 
teterence to the word “ seeing”, (Adhyaya 1, Pada 2, 
Sitra 5) that Sruti 1s emphatic on the it that the 
omnecient Brahman alone is the cause of the universe 
But we submit that some extraorcdoary persons may 
interpret the Srut: by the mere aid of therr intellect, the 

persons however have to fal] back upon Smetia 
and puranas for a proper interpretation of st. They 
do ao because they have a great regard for the mages like 
Kapila for their intuitive, unhindered lmowledge Kapih, 
for mstance, 1s considered even by the author of the 


* The fine oak of boon Wie we dharma, tha, Ri ated wk, 
vs 
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SvetTévatara Upanigad (8, 2)as the first among the created 
beings and as one who was seen and instructed hy God 
‘Therefore tt 12 that we say that the Vedanta passages 
must be interpreted in accordance with the teachings of 
Smrtis. 


To this we reply. This is not correct For if 
certain Smytie become ureless, 1f Brahman 1s the cause of 
the untverse, certain other very important Smytis would 
be useless if pradhiina 1# accepted ae the cause of the unte 
verse. The Santiparva of the Mahabharata (334,29) 
telle us that the avyakta or pradhiina which consists of 
three qualities comes into being and 1s absorbed sn that 
murguya Purugi who alone xs the Atman and the knowet 
of all that w created In the Bhagavadgita again, we 
are told that the Lord Sri Krgna 1 the caure of the orga 
and the dissolution of the whole world Similarly, m 
many other Smgtis it has been maintained that God 1 
both the efficient and the material cause of the 


universe 


As to the question, which of the conflicting Smptis 
should be accepted and which rejected, Jami tells ot 
an the Mimamsa Sttras (1, 3, 3) that we should reject 
that Smph which 18 m conflict with Sruti; and if there 1g 
no conflict, because there 1s no Sruti with which it 
be un conflict, we should suppose that there must have 
been a corresponding prior Srati asonce lending its author 
nity and support to the Smrti in question, though uf 
fortunately That Srutiss lost tous Kapila-‘Smet: however 
not only hax aot got a corresponding Sruti prior to it 
but also goes apanet the existing Srutis, and so deserves 
to be rejected Kapila’s own intuitive experience cannot 
be sard to he the authority for his Smet, for it 15 to 
remembered that this intuitive experience of the supra” 
sensuous realty 1s ztself the result of religious practices 
hased on the Sruti injunctions. So we can never dis 
pense with the authority of the Srati. nl 
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‘Agim, the word ‘Kepia'* occurmg in the 
Svetzavatara Upanzad need not necessarily mean the 
author of Kapila-Smrt: It may mean snother person known 
st Kapil: or Vasudeva by name, who,aathe story goes an 
the Mahabharata, bumt the rons of Sagara So, when, 
‘on the one hand, the reference to Kapda, as the suthor 
of the duzhstic Sarnkhya phtlosophy 1a doubtful, Mabu 
on the other hand, 1s mentioned with honour by the 
Taittwiya Sethhit? (2, 2, 10,2) as one whose words 
are as heneficral a8 medicine And Manu himself appears 
to have ceaured the opinion of Kapila while hes eulogang 
the person who has realzed the Atman 1m sll things (Manu 
Smy 12, 91) The Mababharata too (1, 2, 360, 1-3 and 
‘B61, 4-5) goes agunst the Samnkbya-yoga doctrine of the 
plorality of souls, and holds thet the one highest Atman 
slone is the wternal self of all beings, and that st us be who 
ig allheads, 2llarms, all-feet, alleyes, and who moves 
through all bemge and goes wherever he likea, The 
Tavasyopantsad also (7) declares the unity of theurnversal 
Self, realizing which there will he neither sorrow not ine 
fatvation These and similar pasesges goto prove thet the 
doctrine of Kapila 1a faulty in every way It contradict 
tha Veds and contradicts the Manu Smrtt which follows 
the Veda, by sasuming not only the bypothesiaof indepen- 
deot pradhana hut also that of the plurality of selves 


Aa to the validity of The Srut: st 1s se direct and 
independent ss that of che Sun due to whose leht we 
get the knowledge of form and colour The validity 
of human statements, Smrtaand puranas, on the other 
hand, 1s dependent on the valichty of the Srun The 
authors of Smrtis were endowed with sound memory. 
They wrote from what they learnt snd remembered from 
Sufi So, the objection that certain Smytis which 


sn Demi Se tere mh pe he onal Ure et 
ti baratapd ineotolg by Get te 
the yal fex the ‘wesg a Gel” Tech ea le 
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contradict the doctrine of the Vedas (vie. that Brahman 
isthe cause of the universe) would be useleas, 1 no real 
objection at all 


Tied TAY 1k 
[teresaor-of others, ca, anupelabdheh-not being found] 


AND ON ACCOUNT OF ABSENCE OF OTHEES (I F OF 
THE OTHIN EFFECTS OF PRADHANA) 2 


Another reason for behewng that the obyection 
futile ss given im the second Siitra A Smiti ws believed 
af it tells about the five elements and the 1s of sense 
for we have an experience of these m our datly life, and we 
find them mentioned in the Veda The Kapila Smrti, 
on the other hand, 1s not behevable because the prmciples 
such as, mahat and shamkiita to which st refers as the 
products of pradhina, ate unknown to the Veda and to 
experience They are as smposeible as the objects of the 
arth sense, which if assumed to exiet, contradict both 
experience and the Veda 


If the pirvapakan points out that an the Kathaka 
Upanised there 18 a reference (i, 3, 11) to the technical 
Si:bkbya terms, mahatand avyakta, we reply that we have 
already shown in our discussion of Siitra 1, 4, 1, that the 
words *mahat,” and ‘avyakta’ denote the intellect of 
the Hianyagarbha, and the body respectively, and not 
the Great cne and pradhina of the Saiikhya phrlosophy, 
So if the Kapila Smrti 1s not to be trusted sn its treatment 
of the effects (eg mahat and xhasbkarz), at follows that st 
cannot be trusted mm sts treatment of the cause alo 
(vz, the pradhiina). 


arereysarieharay | (2) 
Uirt WNE: eyes | % 
[Etena—by ths , youak : pratyukeak—ss refuted.) 
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Tuexeny ws neruren THA YOOATHILOSOFHY (s0KT1) 
ALGO: 3 


Like the Sarhkhya, the yora-philosophy alsamatntains 
thet pradhana 1s the independent cause of the unrverse 
and ‘that the great pnnciple “etc are its effects This 
48, a8 we have already seen, contrary to both experience 
and the Vedas and therefore stands refuted by our ax- 
fgamente in Adhikarana 1 Where then, 1t may he asked, 
18 ee necessity of pointing this out explicitly im this 
Sitra 


‘The reply is that we are able to remove therehy an 
sddicioral dou 


1 Agi ethe vane af a cantny whch ic commen to te peecmed 
othe ait tech amerery Cambmnuding to fart thre ns craig 
Bou Ate ye the Mlintiakee sept bee doc maleate ting 
so ay of the ening Britis, 
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saye (Sve. 3, %), it is mmpossible to get at the highest 
blies by the mere knawledye of the Samkhya philosophy 
or by the mere yopre practices, without at the came time 
heing helped by the Sruti *The way to «o beyond 
death is to know the Atman, there is no other way! 
Tn this passage, there ia the definite mention of the unity 
af the Atman, a fact which is dented hy the Samkhya- 
youa. Therefore it is that the Siitra refers to the 
refutation of the Yoga philosophy too, so far an ita 
teachings are contrary to those of Srutu. 


In short, if the Sinha. 7op philasophies tell us 
something which is alvo found in Sruti, we do adinit them 
authority ; but if they go aguinst it, we reject them 
‘The Sisakhya description of the Purusa a1 pure and free 
from qualities is acceptable to us, because the Brhadaran Sn 
yola aleo mentions the Purusa as “unattached” to anything 
(4, 3, 26) In its prescription of rules for sany®an and in 
commending the path of renunciation, the yoga too bat 
followed the Sruts, according to which it 15 possible 
for a man who has worn discoloured dress, 1: shavea, 
and 15 without any possession to attain hberaton 
Qabila, 4) 


All that we have said ahove is also applicable to 
other Smytis which have a ¢laim to truth, It may be that 
they are useful to us in the discovery of truth, but the 
knowledge of that truth, we assert, can only be bad from 
the Vedantic paseages, such as, 'No one who does aot 
know the Veda knows the highest Seif (Tax Bra 3, 112 
9, 7), “Task about that Purogz who te described mn the 
Upanssads * (Br. 3, 9, 26) 


3 Preameiterng) (8-22) 
a amet FUT! & 
Neer 1 vilaksagateat—beng diferent m nature; asya— 


thes, tarhatwam—ats being like that, ca—and, £4 
from Srutu} 
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(Grawwan) cannot (ee TRE CAUSE OF THE WORLD); 
BRCAUSE (THT WORtD) DIFFERS IN ATURE (FROM THE 
BRATMAN); AND TKAT 37 13 20 (tz ENOWN) FROMSRUTL. 4 


After having refuted the objections based on Sexrti, let 
usnow refute those based on reasoning, 


‘The piirvapakgin holds that over and above the zutha- 
rity of Sruti, reasoning also is possible as 2 meana of naw- 
fedge in the case of Brahman ; for itis already 2 fact that 
e7usta and is not to come into existence as a result of some 
teligious duties, im which case we may depend entirely 
on Scuti alone, The conflict between several Srutipesm ges 
pught to be resolved by making ther all consistent with 
a particular passage; and this is poxmble af we resart to 
peas of knowledge other than Sru J, such as reasoning, 

aides, reasoning appears to. come very neat to experience 
hecause it enables us to know an unseen object on the 
‘strength of ite having some similarly with a seen abject , 
Srutt, on the other hand, appears to be removed from 
experience, hecause it conveys 1ts meaning by reference 
f@ tradition only Rezsoning, then, 1s apphcable to 
Brahman, because the know! of Brahman » ead to 
culmmate man actual experience which dispels ail xgnor- 
ance and causes release It does not amply end ma 
Knowledge about an unseen reeult, like that of a rel i pa 
Practice, and 1s therefore not besed on the kiowledge 
of Srat: only. The Brhadirenyaka recommends reasoning 
iaddition to heanng mn the paseage (2, 4, 5)'* The Atman 
azo be heard, to be thought etc“ Hence the objection 
to the theory that Brahman 2: the cause of the untveree 
ts net forth as based on reasoning, in the following manner. 


Brabman cannot be the cause of the universe ; for 
whereas Brahman 1s conscious and pure, the universe 

$ consciousness and ss impure Cause and effect 
cannot he differentin nature Golden ornaments are the 
efccts of gold and not of earth, and earthen pots are the 
‘efects of earth and not of gold The umverse 1 impure, 
because 1¢ consists of pleasure, pain and infatuation, and 
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as ouch is the cause of joy, sorrow and gloom. Bearday 

i consists of different grades of abodes such 26 heaven, 
hell, mortal world etc. Jt lacks consciousess aleoy 
for like the physical bedy and the senses, it is useful a6 
aM instrument for the conscious saul Had the waryerse 
been equally conscious, it would not have been of any 
use to the other, ju*t ze one lamp cannot be of any use t 
another lamp. Even m the case of 2 servant and a master, 
where both are slike on account of ther bem= hucan 
beings, itis the nonantelligent part of the servant, viz. 
lis bod, senees etc, which are of any use to the master 
The canscioumness of one person by rteelf cannot be 
aid wer eee disservice to ie conscious of an- 
other person, The canscious principle ic incapeble af grawth 
or decay, of service or disservice, andis therefore devaid 
of any renee Hence it follows that what is non 
intelligent cas be useful ae an instrument to theintelligeat 
being Neither 1a thereany evidence of common experience 

to show that things like wood or clod of earth are of the 
nature of consciousness The world therefore bemg 
heterogeneous in nature, cannot have Brahman as ite 
matenal case, 


A Vedantin may bring an objection to this. Accep' 
what the Sut: tells viz that the. SBA cause of ae, 

as antelligence, he may infer that the world too1s intelligent 

an nature like sta cause The apparent abeence of intelli 
gence at the world my he said to he due toa sort of 
modification in the mtelligence :tself, as may occur durin} 

the conditions of sleep and swoon. Things like 

and clod of earth may rot exhibit intelligence, even though 
there 15 as much intelligence in them as in the individual 
souls. Itis on account of this modification of sntel 

that the souls appear ta be endowed with intel 

but devoid of form and qualities, and the things of the 
world appear as endowed with form and qualities but 
devoid of intelligence. So, 1t 1 not necessary that the 
things of the world must be absolutely non-mntelligent 
1m order that they should be qweful to the soule af 
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fnatrunente of action, or as servants to their masters. 
Just as cooked rice, Sesh and soup are usefully combined, 
tven so the twoapparently distinct but really homogene- 
ous parts, viz: the things of the world including the body 
and the senses, and the souls my have hetween them 
the relztion of the subordinate to the superior. 


Such 2 reasonmg may do away with che distinctian 
toa certain extent between the intelligent Brahman and 
the non-intellient world; but it will nat, mye the pirva- 
pakgn do away with the distinction between the punt 
eee inne and the sinpurity af the ottert Ney, fam 
Rot, asa matter of fact, explain away even the jand 
of distinction. For, 2a stated in the Sita, “Sruts itself 
tells ua that the world is such’, that i, different from 
Brahman, For example, in the Tuittiriyopamad (2, 6), 
the Brahman is spoken of as manifesting itself in two 
forms, the intelligent and the nonantelligeat Ths may, 
no doubt, he objected by a Vedantin He cay quote 
the Srut: and try to prove intelligence on the of 

chly organs and the elements which are ye? ly con- 
sidered as non-ntelligent For example, the petsages. 
“The earth spoke ', ' the waters spake ‘(at Bri 6, 1,3 
2,4), ' Fire thought ', ' Waters thought ', (Cha. 6, 2, 3, 4) 
“The pranas quarrelled and went to Brahman to decide 
who of them was the best ” (Br 6, 1, 7),' Do thou, oh 
Pe sing for us’ (Br 1, 3, 2). All these speak directly 
about the mtelligence of the elements and the organs,and 
not about the manifestation or otherwise of intel Ice, 


2 To this the pirvapakgin replies in the following 
itra. 


{Abinmany—nyapadesag—re to presuling dees; 
tu— but, vifesa—anugenbhydre—because of dutmcnve 
nature and relatedness 

‘Tue navensNcl HOWEVER 15 TO THE PREIDING 
(Derrims oF TRE eLEMeNTA ETC) BECAUIE OF THE DSTINCT- 
IVE NATURE AND RELATEDNESS 5 
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‘The intelligence implied in the activities of speaking, 
chscussang etc, refera however notta the physical element 
and the sense-organs buttothe deities which govern tl 
For, 2s wae pointed out already, there ts the clear dustines 
tion hetween souls and the elements etc, in paint of 
intelligence iteelf, which ts present in the one and a! 
an the other. Besides, the Kaushitaki Upanisad expresal 
uses the word ‘deities’ to denote the intelligent yoverning 
aouls and not the material elements or organs. * After 
disputing as to who among them was the best, all the 
destics recognized prina 28 the moat prominent of them: 
alt * (Kau. 2, 14). And we learn from mantra, arthawada, 
itihdsa and pur3nas that these paverning desties are in 
‘timately connected with the elements and the iat 


‘The pasizee, for example, ‘Agni becam’ speech 
enteredinto the mouth ‘(Ait Ar 2, 4, 2, 4), showe 
a particular organ 1s favoured bya particular deity, 
another passage we read how, after being advised 
Prajapati, the sense-orpans left the body one after anc 
and yet the activity of the body contmued 
ranae had not left the body, but how when the pti 
ft the body, xt ceased to he active even though 
sense-organg continued tostayinit (Cha 5,1,7). « 
shows by the method of agreement and difference nD 
only the euperjorsty of prinae over the indryas but also 
the relation of the governing derties with the sense-organs, 
‘Thus 18 confirmed in another passage which refers to 
offerings made to priga hy the organs of speech and 
others (Br 6, 1, 13), Stmulatly, the * seeing‘ done by 
the fire (Chi 6, 2, 3-4) mdicates that it 15 an act done 
by the highest governing deity, viz the Brahman, with 
reference to steeffects, the world In short, the woeld 
beng different an nature, the Brahman cannot be 
material cause, 


To this objection of the piirvapeksa the reply 
in the next Sitra = 
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emda | § 
{Drfyatets seen; tu-but}. 


Bor (rar rerect) seen (70 wm pirrenzNT iN 
NATURF FROM THE CAUEI). 6 


That the world cannot proceed from the Brahman. 
because the two are diferent in natute, cannot heaccepted 
wa universal rule For it 1s a common experience that 
nonantelhpent hair and nails proceed from intelligent 
begs hike men, and that scorpions and other ansmals 
come into heing out of cowdung Even granting that 
the bax and the nails come ont of the bodies and not out 
of the souls themselves, and that it 11 the bodhes'af scor- 
pons and not their souls which come out of the cow-dung, 
the difference in nature still remains between the cause 
and the effect, inasmuch as it 16 the nonantelligent body 
which 1s the abode of the intelligent soul, though neither 
the cow-dung nor the har and nails are the abodes of it. 
Besides, it due to the presence of the soul that the body 
48 seen to undergo a vart change in colour, form etc. 
before xt manifests as the batr and nails, or the cow-dung 
changes into the body of the scorpion, Further, there 
would be no distinctton of cause and eect, af there were 
complete identity of nature between the two If a 
partial identity 16 allowed, as for example, the identity of 
the element of earth 1n the body of the scorpion and the 
cow-dung, then 2 smlar identity in nature can he esta- 
blished between the world and the Brahman, viz that of 
the fact of exstence itself 


But whet after all does the opponent mean by the 
difference mn nature between the world and the Brahman? 
Docs he mean that there 1s no charactenstic of Brahman 
which reappears in the world or does be mean that some 
eharactenstice are present in the one but absent in the 
other, or that the two are different only in tbe point of 
intelligence? To aceept the first alternatrve 1 to negate 
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the very existence of causal relation, for unless there is 
some difference hetween two things they will not he 
causally connected. The second alternative cannot he 
Fant an the presence of an actual fact, uz the reappear 
ance of the quality of emstence from the Brahman into : 
the world The third 1s meapable of proof hecause a0 
matance which will he admitted by the Vedintin can he 
shown to illustrate the absence of intelligence so that 
that particular thing may not be produced from Brahman. 
For the Vedantin hold that everything that existe 
whether intelligent or not 1s the efect of Brahman as its | 
material cause Besides, the view of the opponent if 
agamst the teaching of Snit: according to which, as We 
have already seen, Brahman 1s both the efficent and the 
material cause of the world. 


As for the contention that, unlke religious duty, 
Brahman being an exuting fact, there should he avail 
‘other means of proof hesides the Sruti, we reply that tas 
merely a wishful thinking For Brahman hem devoid 
of form and other sensible quahties cannot he the object 
of perception Nor can it he the object of inference or 
compatzon, because there 18 no perceivable sign or Simm 
laity mit Brahman alsa, ke religious duty, is to be 
knowo solely through the vedic ys Thts 38 
the Lord of Death tells Nactketaz, “This knowledge of 
the Atman cannot he achieved by argument) 1t 1s achieved 
only after another person speaks about it” (Ka 1, 2 9) 
Or, as the Revedz puts 1t, "who mdeed can know it of 
say whence this world comes 7 (10, 130, 6) It 1s clear 
from these two mantras that the cause of the world remams 
incomprehensible even to gods wha have acquired great 
power and knowledge. Smet: too says the sime thing- 
“One should not employ reasoning with reference to 
things which go heyond cognition *, * He 1 suid to he 

fest, unknowable and unchangeable > Not ail 
the gods and gus have known my ongin* (B, G. 2, 2 
10, 2). 
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Ax for the oj t's view that thinking also is 
explicitly mentioned in Scuti after irayana or hearing as 
useful for attaining the lnowledge af the Atman (ir. 
2, 4, 5), wesay that itis not the mere dry, independent 
feasonmy which we cam imtroducc under some gure 
On the contrary, it is such teasoning which comes after 
the hearing of Sruti and ts therefore favourable to its 
teaching that is recomunended in the above passage. It is 
reasoning which is subservient to anubhava or spiritual 
experience, We can see this illustrated in the following 
manner: (1) Since the states of dream and wateful life 
are exclusive of each other, the Atman is not connected 
‘with cither of them; (2) Inasmuch as during deep sleep the 
fiva becomes one with the Atman after leaving 
the consciousness of the world, the jive is in 
reality the Atman iteelf; (3) The world has come 
out of Brahmas, anct because che effect is not Wifferent 
from the cause, the world cannot he different fom the 
Brahman Al] these reasonmgs are useful to know the 
smport of the Srut,, mz the "Reman or the Erabuan os 
one, witbout a second and that 2¢ transcends the pbeno- 
menat world and the theee states of dream, sleep and 
wakefulness Futihty of mere mdependent reveoning, 
on the other hand, will be also shown further in Sutra 
Ti of this Pada 


Now, ifan t were ta belewem an intelligent: 
cause of the world and thereby infer that the world too 
twintelligent, then st would be posatble for him to inter. 

the Sruti passage (Tat 2, 6) ‘The Brahmao itself 

divided into two portions, intelligent and non- 
antelhgent , as meanmg the mamfestation and the non- 
manifestation of itelligence in the two portions But 
the Samkhyas who believe that the nonantelligent pra- 
china is the cause, will not he able to make any sense of 
the Stuts passage, because tt mentions that the ultamate 
Sauce of all remains steadfast as the Atman of all, 


So, the charge agamst wa that we beheve that the 
TBfelligent fcahman aramea the form of what r= diferent 
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from it, wz. the non-ntelhgent world, can be equally id 
at the door of the Simkhyae who bebeve that the non 

antelligent pradhana assumes the form of whatis diffetent 
from it, 112 the intelligent souls. But, aa sen ahove, and 
1 conformity with Scuti, the cause of the warld can be 
gatd ta be an intelligent one, 1 epite of ata being different 
from its effect 


aaah Fe sitter | © 


{Asat—nor-emstent, ts cet—if sand. nd—not, pretisedhd— 
negation, matratvat—because st is merely so] 


Jy (wae erect me satp 70 vn) NONaxIsTENT (mxTORE 
178 OXIGINATION, WE SAY THAT) IT 9 NOT 20, FOX IT 1S & 
MERE NEGATION (WITHOUT ANYTHING WHICH & TO BE 
NEOATED) 7 


‘The pérvapakem may say that to auppose thet 
Brabman which 1s intelligent, pure and without quahties 
ts the cause of a world which is non-intelligent, impure 
and full of qualities, is to suppose, against the satkarya 
theory of the Vedantin, that the effect did nat exit 


We reply that the objection rs baseless. It 12a mere 
negation without any object to be negatived, + ¢., 
the effect does ont exist prior to its orsvination 1 its owt 
form, there 1s nothing which can he negatived. For 
to its coming inta being, the effect does exist sn the 
of ita cause, and an cannot benegatived at all And ever 
after its coming into being the effect has no separate, 
independent existence of its own except bemg m1 
form of the cause In other words, at any moment 1 
Bast orin the present, the effect hy itself isa non-entty 
without the cause. Hence, to say that the effect wa 
non-enstent in the form in which it apes (prior to it 
£0 appeanng), 15 meanunglesa On the other band, 
effect being alwayaan exratential fact, so far ae 1t 18 look 
Upon as the one or the other form of the caust, it 
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mever he negatived Hence, the world which is full of 
qualities, neither existed before nor exiats now without 
its beng a form of cause It 1e therefore, in truth, that 
we hold that the nteflyent Brahman atone 15 the cause 
of the world Or elee “Whoever will think this all 
to be separate from the Atman wall he forsaken by all’ 


Br 2, 4,6)! 


We hall deal with this topic 1 details while deahng 
aa the nan-diference of the effect from the cause in 
tra 14 


atta exeraieTEy | 
{Apitau-m dissolution tadvat-of the same nature, brasas 
gat-because of ant occasion, ésamanyasars—madequate } 


(Tee VienANTA-View) ¢ INADEQUATE, BECAUSE AT 
Tiz THM OF DIsiOLUTION, (BRAtDiaN WILL BE) OF THE 
SAME NATURE {A3 THAT OF THK WORLD) 


‘The pirvapaken cays that, in the first place, it 1 
inadequate to eld the Vedinta- view that the cause of 
the world 1s the omnuscent Brahman, becauee at the time 
Of the diseohution when the effect becomes one with the 
fate, Brahman wall he polluted by the umpurity, grossness, 
fonsntellizence and irutation of the world How can 
we call eucha defective Brahmans omniecient ? Secondly, 
af all the distinctions are wiped gut, and there remains 
one Brahman at the time of diesolution, there ts left 20 
special cause due to which again a new world wath tte 
custinctions of souls and objects chould anee Thirdly, 
when the souls become merged in the their 
actions and the fruits also become merged and so 
Grate to be ective If, in spate of this, we bebeve that 
souls are born agam, we may as well beleve thet the 
liberated souls: too are born 3 And finally, sf, 0 
ttder to get awey from theee defects in hte thecry, the 
Vedintin would say that the world remains separate from. 
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Brahman even during its dissolution, then he contradicts 
his own view mz, the effect 18 non-difecent from the 
cause Besides, there would he no disaclution worth 


the name 


To this we get the reply m the next Satra 


3a eercag! S 
{Ne-not, tu-bur, dystdnte—nscances, bhavat-being 
available] 


Bur NOT 60, YOR INSTANCES ARE AVAILABLE (TO 
$ROW THAT THE CAUSE 1s NOT ATECTED BY THE NATURE 
OF THE erect) 9 


The Vedinta-view 18 not madequate, for, just a6 
pots of clay or ornaments of gold do not umpart their 
walities of swe, and shape to the clay or gold im which 
they are absorbed, or just as the fourfold heings which 
come into being from the earth do not impart their 
quahtzes to the earth when they are finally absorbed 1n it 
even so, in dissolution the world will not affect 
Brahman inany wey The pievapaksin, on the other band, 
veill aot he able to advance any mstance 1n favour of 
bis statement As a matter of fact, rf we speak of dw 
solution, we cannot speak of the effect retaming 1s own 
sties apart from the cause How the effect 1s none 
ferent from the cause, (though not vice versa) 15.0 pamt 
pote stall he made clear while dealmg with Satra Ii, 
1, 14. 


‘The objection of the parvapakmn that the cause may 
he polluted by the effect need not have been restricted 
to the pened of dissolution only It could have beet 
extended to the period of the cubsistence of the world 
also, because our doctrine of the sdennty of cause and 
effect holds good at all tmes, as 1 clear from the Seutt 
Passages; ‘All these what this Atmsn ss, (By 2, 4 6) 
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“The Atman alone is this all’ (Cba, % 25, 2), * The 
ummortt! Brahman alone 1s all this that 1s before us * 
(Mu 2, 2,12), “Verily all this 12 Brabman’ (Chi 3, 14, 1). 
And the refutation too of the objection is the same on 
both the occasions The effect and the qualities are 
mere false appearances due to avidya, and so do not affect 
the cause in any way, either during dissolution or sub- 
metence of the world in Brahman Just as a magician 18 
himself never aifected by the illusion be creates for others, 
even so the highest Atman 1s not affected by the sllusions 
of this worldly existence Or, just as 2 person does not 
become affected by the husions of hus dream, because they 
do not continue to exist exther in ins dreamless sleep or 
wakeful life, even so, the one Atman who i the eternal 
witness of the three states of the world, 1s not affected 
by any one of tham, because each 1s exclusive of the other 
two That he appears to be connected with the three 
conditions of tha world is as illusory a3 the appearance 
af a snake on a rope Thre traditional truth of the 
Vedanta has been expressed by some well-known teachers 
thus * The moment the individual soul 1s aroused from 
the beemninglecs slumher of Miya, that very moment 
be realizes the non-dual condition which 1s beyond birth, 
dream and sleep’ (Gauda Ka 1, 16). 


As for the second objection, we offer the exphnation 
that just asin the case of a man who goea into deep sleep 
of yoric samadhi there remains no consciousness of any 
worldly distinctions, and yet he becomes conscious of 
them all the moment he comes out of sleep or semadh, 
even so there may arise a new creation and all the dis- 
tinctions thereof, although they seem to disappear m 
Beahman during the dissolution of the world. Ignorance 

tute both 1n sleep and in dissolution, and ro anse tha 
distinctions # the phenomenal world even after 
dissolution. It 1: due to sgnotance that ‘in spite of 
there papel Reality, tha creatores do 
Tot teahze that they are so merged, and are therefore born 
again as kon, wolf, ete’ (Cha. 6, 9, 2-3). Thu removes 


vu 
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the further doubt regatding the relnrth of the hberated 
souls They are not born again, because thew false 
knowledge 1s wiped out by the knowledge of the Real. 
And finally the suggestion, that the Vedantan may hold 
the view, that the world remains distinct from Brabman 
even in dissolution, 1s to be simply rejected hecause the 
Vedintin will never accept the te postion mphed 
by the suggestion Hence the Upanssadic doctrine ia 
free from every objection 


eaTeaiTa | = 
[Sve—one's own, yeas dosat—due to defect, 


Axo _ercAUsr THE onyecTiONS (SROUGHT AGAINEE 
rae VepAnrA-View) APPLY ALO TO THe (SAKE 
virw 10 


& Besides the jobectons ie much against the Ver 
Janta as against the Sarbkhya_ ine For even supposrig: 
pradbira to he the cause, we do find that the eld a 
form, sound, etc. 12 altogether different m natare 
m pradhana which does not possess form and other 
qualities ‘This means that the objection that the effect 
was Monemstent before tts origination, 18 common 0 
both the Sasnkhya and Vedinta schools, both of welch 
are Satkiryavadins Secondly, masmuch at the Samkhya) 
toa beheves that in dissolution the effect becomes ont 
with the cause, he ehall have also to accept thit the calle 
Tecomes polluted, Hy the quilttcs|of he, efecemaam 
thirdly, the specific reasons which are responable for 
joys and sorrows of different persons being ail destroyed 
‘im dissolution, there remains no reason why a new creat 
should anse, or if there can be a creation without, amy 
cause, there can as well be the rebirth of those who ave: 
achieved the release And m order ta avoid these 
objections, af st he saxd that some distinctions rem™ 
unabsorbed even in dissolution, then, we say that 
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these very distinctions which must not have been the 
effects of pradhiina, for otherwise they would have been 
non-distinct from pradhana 


The cbjections being common cannot be brought 
agamst the Vedanta view alone, And yet we have 
answered them and shown that they are not real 
objections at all 


renee TATa TAS METACTAATAT: | 88 


[Ferka-veasonne, aprats¢hanat—beine unsound, api— 
ven, cnyathe—in another way, anumeyarh—be snferred, 
th cet—tf 50, evar, aps, avmoksa—absence of release; 
Praserigas—occaston 


NorwirieTannino THe UNSOUND NATURE OF (SOME 
Nt) REASONING, IF TF EE SAID THAT ONN MAY I8FER IN 
womt OTMER Way, THEN THERE WILL BF ALSO NO 
Posy oF uoRga. 11 


There being no hmdrance to humsn imagination 
Mere reasoning cannot be depended spon in matters 
which must be understood in the light of Seati statements 
alone ‘The thoughts of some clever men ate pointed out 
as fallacious by some other clever persons, while the 
thoughts of these latter too are turned down by some 
others cleverer etill. Even men of eminence and philoso- 
phicat importance, auch as Kapila and Kanada, are seen to 
contradict one another. 


%t may be contended that not all reasoning 18 unr 
sound, for even this contention must be proved by 
Beers tone And unless Ke eae the emer 
some reasoning, our whole practical hfe 
of no value Men seek pleasure and avord pain on the 
ee that nature 1s uniform inthe past, the present 
and the future Even in the Vedic sphere, whenever 
there arses a conflict among different interpretations of 
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Sruty ipepiecs, itis reasoning alone which ends the conthet 
hy refuting the unreal and by fixing the correct meaninj 
of words and sentences Manu asks us “to know well 
three things, wiz perception, inference and astra, and 
to apply such reasoning as cannot be contradicted hy 
‘Veda’, in order that we should know what Dharma is 
(Manu Smr 12, 105-106) Ina way, the fallacy 1s a poratat 
attraction in reasoning For we tequire reasoning both 
for detecting and avoiding fallacies It does not follow 
that because the argument of the piirvapaksa ss fallacious, 
therefore the argument of the siddhantinis aleo fallacious, 
just as a man not become stupid because his fore 
fathers were £0. 


Tothis wereply Reason:ng may appear to hold geod m 
certain cases. but with regard ta the unfathomable nature 
of Reality upon the knowledge of which depends the final 
release of man, there will be no use of reason unless it B 
backed up by Sruti. Far, a8 already noticed, Brahman 
neither the object of perception nor of anference, rt bat 
neither form nor sound to be seen or heard, nor any sig9 
on account of which it ys to be inferred, 


Besides, all those who believe 1a the doctrine of moksa 
say that it is the result of the night kind of knowledge 
which basa constant and uniform nature It is koow 
ledge about which there wall be no different opinions. & 
Imowledge like that of fire wz ‘that st 1: hot.’ A mete 
inference may take diferent forms, and so may leave us In 
doubt as to the exact nature of abject It need nat be 
unrversal and constant Ike the perception of heat 1n Site 
‘The Samkhya whe puts bis farth in reasoning 16 BOE 
accepted hy all as the best among logiciane, so that We 
can trust 1n what he tells, arrespective of space and tme 
The Vedic knowledge, on the other hand, beng, sll 
ev-dent and eternally the same i# incapable of bei 
challenged hy any logician Moksa therefore 18 smpossible 
to be attained hy any other meane except through the 
night kind of knowledge given ta us by the Uj 
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We have thus proved by means of Scuti and hy reasoning 
which 1s faithful to Srutt that the intelligent Brahoan 
as both the efficient and the matermal cause of the 


universe, 


¥ Rrereitnenseeg! (23) 
eda PrereRrer ai SarenrT: | 2 


Etena—by this, sisthe—authonty, ebangraaj—things 
not accepted by, api—even, vyakhyatah—are refuted } 


Tous xxzo7s otmen (rHxomms) Too WHICH HAVE 
NOT HTEN AGCHPTED EY COMPETENT AUTHORITI=: 12 


So far we have refuted the objections agunst the 
Vedanta doctrine, as also refuted the Samkhya theory 
that pradhina ss the cause of the world We refuted the 
latter because, m the first place, it comes very close to 
Vedanta in the account xt gives of certain of its beliefs, 
such as the satkatyavada, the identity of cause and effect, 
and the independent existence of the Atman, secondly, 
because it has used 1n its support some powerful argue 
tents, and thurdly, because some competent authorities 
who follow the Vedas, like Devaia for Gees are 
amongst its adherents. But when other halt-watted 
Persons, such as the atomistsor the naturalists, slao raue 
the heads and bring forth their arguments, the Sitrakira 
please that he bas virtually vangwshed them all, mae- 
touch as he has already vanquished the masc pawexful 
of the opponents 


& abearreneaemg | (83) 
aerraetanrteersteag! 8 


[Bhoker—onpoyer, apatteh—bene reduced to phgkt, avr 
hegei—no distinction, cet—if, syat—may be, lohavat 
ke ordinary expenence ] 
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In ag samp Tuat (on THe VepAnric view) Tike 
WILL 3¢ KO DISTINCTION EFTWEPN (3x INDIVIDUAL souLE 
AND THEIR QRJECTS OF EXPERIENCE) GN ACCOUNT OF THE 
rxjorzss (1 € Tits Uta) 6xING REDUCED 70 THE con | 
DITION (OF THE ORJZCTS AND VICE VERSA, WE SAY THAT 
THE DISTINCTION) MAY CONTINUE TO ZEMAIN AS I QIEN 
IN ORDINARY EXrenENCE 13 


‘There comes another objection from the side of 
Teason alone against the view thet Brahman 1 the cause 
of the world ‘It 1s true, says the pirvapakgin, that Srutt 
aw authontative in itaown ephere, but where the meaning 
ofa Srutr-passage 1s to besscertained, and where, according 
to the available other means of knowledye, the meaning. 
appears to be different, we bave ta construe the pasmige 
ae not having the primary meaning but only the secondary 
For example, when it 18 satd that the * sacrificial post a5 
the sun *, we have to understand that the post 1s ltke the 
aun and not the sun stself, because it 12 contrary to actual 
perception. It asin thie way that mantra and arthavada 
are to be explained Reasonimg too 1s not authontative 
‘except tn its own sphere For example, it 11 10 cour 
petent to say what 16 dharma and what ie a 
Suggesting, therefore that reasoning and Sruts have gat 
equal claims to discuss the nature of Brahmavidya, the 
piirvapakgin tells us that if there is 2 confhct between 
Sruti and reasonmg or between Sruti and some other 
means of knowledge, it 1s not proper that Srutz 
refute what has been established by reason or other 
means, otherwnse it may lead to some absurd conclusion ; 
The pirvapakn illnstrates whet he means. The distit~ 
tion between the mtelhgent, souls and the 
objects of experience 1% 0 obvious and perauting from 
the viewpomt of ordinary expenence, that any attempt 
to remove at will be objected to But thts exactly a 
being done on the theory that the world 3s non: 
from Brahman. Even the distuncticn between the subject 
and the object, between Devadatta and the cooked “= 
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be eats would be removed, because both Devadatta and 

cooked nice are adentical wath a, The 
‘wie that Brahman 1s the eause would make the eubjects 
and objects pass into each other. 


To ths we reply that the distinctions may remam 
from the pben 2menal point of view even though we accept 
Brahman as the cause of the world Moadhfications of 
the sea, such as waves, foam and bubbles are not different 
from the water and yet they do not pass over into each 
other , they are all related to each other, inasmuch 2s 
ail of them are m essence water only, and yet they are 
dytmet from each other. Even so the subjects and the 
objects may remain distinct without passing into one 
another, and yet be non-different from Brahman. No 
doubt, the souls cannot be satdto be the efects of Brahman 
in the sense in which the modifications of water are, 
focus Sruti tells us, Brahman it is ‘which enters into them 
after having created them’ (Tas 2,6) Just as the one 
akiéa appears to be many on account of jars and other 
Imiting adjuncts, even so the effects the subjects 
and the objects appear to be many and distinct although 
they are 1 essence nothing but Brahman. 


§ wncamnterarny 1 (28-22) 
AEATATARANTSTIAET: | te 


[Tad—thet, ananyatvarh—non-diference, drahbhapa~ 
beginning, Sabdidtbhy«k—from words and others } 


Wonns uns ‘imamaita’ ano orstns (enova) 72 
WDENGTEY BETWHEN THxM (viz THE CAUSS AND TUE 
zrract), 14 


The distinction we allowed to exist im the previous 
Batra between the subyects and the objects, from the view- 
Point of ordinary experience, does not however exist 
asa matter of fact For both the subjects and the objects 
along with akaéa and other things are included sn theworld 
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which is non-distinct from tts cause, namely, the Brahman 
The efect cannot ext, m other words, apart from and 
inthe absence of the cause In the Chandogyopanid 
we are told that all the modifications of clay, such as jara 
and dishes, are im reality nothing but clay, and are real 
only when looked at from the view-pomt of cy But 
sofaras they appear to exist as different individual things 
apart from clay, they are names anly as * onianatiy 
from speech,’ and as such are unreal It 15 therefore wa 
that to know one clod of clay 1s to know all 1ts modhficae 
tions, for there is nothing ele hut chy (6, 1, 4) 
Similarly, apart from Brahman existing mn st as sts cause, 
the world cannot have ats inde| texistence Other 
Sruti-persages where the wort hha” 1s not weed, 
tell us about the unsty of the Atman, The effects af 
fire, water and earth donot exist apart from them, naturale 
Ty, these elements too represented hy the colours red, 
white and black, 1n thew turn * do not exist apart from 
Brabman which is their cause” (Chi 6, 4, 1) ° All this: 
ix the Atman, the Real , thou art that *, ‘the Atman 
all this *(Chi.6,8,7,7,25,2) * Allthts 1 the Atman’, 
* There sno diversity init’ (Br 2, 4,6 34,4,25),° Boab 
man alone 1: all this “(Mu 2, 2,11). In no other way, 
then, except believing in the theory that the things of thut 
world have ncexsstence apart from Brahman, can we prove 
our thesis that to know one thing 1s toknow everything 
else So just as the several portions of akiéa, bmtted at 
they are hy key and other aay are ont different from 
one universal 2kisa, or Just as the appearance and disap 
pearance of water in a mirage‘ are nat different from 
the salty expanse of a desert, even so, the innumerable 
things of the world, :clading the expenencing subjects 
and their objects, have no independent existence apart 
from Brahman at any time 


Objection 1. it may he said thet just as a tree, 
though one, presente the aspect of many branches, or the 


+The Mivwatou of dis glows che ileway of firaand Eribums, Bak of 
alse tt Bases mare apyesrzage Iadg ta Brana 
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‘one sta of many waves, or one clay of many jars, even $0, 

the Brahman may present both the aspects of umty 

and multiphcrty, Ite umty will be useful from the 

wewpomnt of achieving moksa, and its multiphaty vie 

Peele ara scapes sat pomeze erdURE tae ral ts explain 

the eee of human hfe as recommended hy the Vedre 
apis. 


We reply that the theory that Brahman may he both one 
andmany isnot tenahle For the proposition ‘clayalone ts 
real’, asserts not only the reality of the cause viz che 
chy, but ako the unreality of things other than chy. All 
other things have them ‘origin’ in speech, are mere names, 
and to are unreal And aguin, the passage, * That 1 
the Atman , that is the Reality , art that, oh 
Svetaketu’,telis us that the highest cause or the Brahman 
isthe ooly Reality and that the individual soul is nothing 
ekebut Brahman Especially, the sentence "Thou art that," 
shows that the sdentity between jiva and Brahman 1 a 
fact which ts already emsting and not one which 1s to 
become on account of some efforts on the part of jiva 
Hence it 1s that this Vedanta doctrine will do away with 
theidea of the independent exstence of the jiva, just 08 
the recognition of the rope will remove the illusion of 
the snake on it And then, along with the sdez of the 
independent existence of the jiva, also goes avray, sps0 
facto, the independent existence of the entire phenomenal 
world and its dealings and efforts which, according to 
‘Our opponent, constitute the aspect of manifol 
of Brahman “When in the case of someone all this becomes 
one with the Atman, who should see wham, and by what 
means? (By 2, 4, 11). This 2 a fact which xe eternally 
true and it does not pomt to any particular state, Sruti 
tells us that the unity of the Brahmans the realty, and 
that the mamifoldness of it a unreal Tt warns us 
further by telling us that while a truth-<peakang man 1 
teleared, a har is punished. If now the umty and plurality 
he both rea!, how can Sruti call that man pacers! 
wath the manifold dealing of thus world,asa lar? Nay 
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it declares that ‘one who sees that there is diversity 
moves fram death ta death’ (Br 4, 4,19). Agam, if 
unity and multiplicity are both true, there wail neither 
he bondage as the resule of multiplicity, nor release 
ae the result of the removal of multiplict, by the 
lnowrledee of the unity of Bs 


Objechons 2-5. (2) Ifunity alone is real and mulueplesty 
unreal, preception and ather means of knowledve will be 
nulland void, because there wall be no objects with whick 
they will he connected, (3) The entire Karmakiinda too wall 
be impossible, because what it enjoms and prohibtts 
ts related with the plural aspect of things 4) Even 
mokga is, ina way, dependent on the recognition af more 
than one thing, viz. the teacher, the disciple, etc, (5) And 
therefore, finally, if mokga toa becomes impossible in 
the absence of the aspect of manitbhiness, what guaruitee 
as there for the trustworthiness of the science of moka. ag 
far as rts teaching of the umity of the Atman ts concerne 


We reply that our position is in no way disturbed” 
by the objections _ For so long as the real knowledge of 


the identity of the jiva and the Brhman has not das 
st 18 inevitable that the course of the world should go on 
undisturhed both with reference to mundane and extra’ 
mundane or Vedre activities A man who dreams never 
doubts, so long as the dream lasts, that iis experience of 
the various perceptions 15 false Stmilarly, it 1s under the 
influence of avidya that a man foryets that hess Bruhoam 
tn realty, that Brahman alone sail ths , and eo he deat 
fis humself uith everything he calls as helonginy t© hum. 
Tt 1s natural therefore that he should never think of tut 
world of distinctions and effects, and of the means afd 
oby cts of ordinary knowledge as unreal 


Objection 6 If Brahman alone 1s real, how can the 
Vedinta-pascages, which are then presumably falec, lead 
ome to the knowledge of the identity of the jiva and 
Brahman ? No one dies on account of being bitten by the 
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illusory amke which appears on a rope; nor 1s anybody 
geen using the water in a mace forthe purpose of 
dnnking or bathing 


Wereply that the objection is futile For we do see 
that death occurs sometimes as a consequence of the 
mere suspicion that a venomous snake has bitten, 
And the snakebite and drinking of water in a 
dream, from the view-point of the dreamer himself, 
are real so long as the dream lasts. Nay, even after 
the dream 3s over, and the events of the dream are 
contradicted by the waking life and seen to be false, the 
knowledge about them as events 1n the dream persists in 
the wakmg Ife also without being contradicted This 
continunty of consciousness or knowledze shows not only 
the emergence’ of trutb from falsehood butalsa the futility 
of the view of the Laukiyatikas that the Atman 1s nothin, 
but the body; for on that theary, the disappearance 
the subtle body in the dream would miean the dis- 
appearance of the knowledge of the dream, Events in 
the dream, though unreal, ate sometunes, we are told, ndt- 
tations of actual ite events in te The sight ofa ee 
ma dreamisa #1 prospenty for one who undertal 
ee form a cries to (alll eave care (Chal 50a 
See fheaghtcts black man with black teeth indicates 
death (Ait. Ara, 3, 2, 4, 7). That. dreams are further 
causally connected with happy or unhappy consequences 
1¢ shown by some experts by means of positive and nega- 
‘ivemstances The written representation of an alphabet, 
though conventional and unreal, 13 able to make us pro- 
nounce the eternal sound of that alphabet 


‘This Upanigacic statement of the unity of the Atman 
u moreover the crown of all other arguments , for there 
uw left nothing else wath reference to which we may rarse 
Questions in order to get ourselves satisfied. The state- 
ment * one should perform a sacrifice" makes us desrous 


"Rnergns, ou the Veliuta view mein the monfitstion of viat alcwiy 
‘cits, and vet tie comm into exetence of new koowiege. 
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to know the purposes to why or how it should be perform 
ed, but the statemecta ‘thou art that’, ‘Iam the Brahman, 
leave us in no doubt regarding the unity of the Atman , 
for there 1s nothing else which remame to he known over. 
and above this umty Nor can it he sad that oo one 
can have sch a knowledge : for Svetaketu, for example 
did possess 1t and did realize what bis father had told 
hem (Cha 6, 7,6), viz that Brahman is Ananda Even 
the way to the reafization of this knowledge 1s mentioned, 
for instance, the hearmg and the reading of the Vedas, It 
ts not veeless, for st removes all avidya. Nor 5 1t of a 
illusory nature, for there 16 nothing else which can sublate 
at No doubt, ea long as there 1s no awakenme of tt, 
there will cootinue to ext the ordinary consciouenees 
which will recognize all the distinctions of the 

But the moment there arises the Inowledge of the unity 
of the Atman, all the distinctions of the Vedhc or the 
ordinary Infe vanish, and there remains no room for the 
supposed aspect of multipherty in the Brahman. 


Objection 7 It appears from the illustration of clay 
cated by Srutr that, ltke clay, Brahman too 1s capable of 
being modtied into other things 


Not 10, we reply Brahman 1s not capable of 
modsfications, for it has been declared to be 
“the great unborn Atman which 1s without decay 
or death, 1s fearless and immortal’, and 1s described 
only m negative terma * as not hig, not small ete * (Br 4 
4,25 :3,9, 26 .3,8,8) Passages like thie deny activity 
and change on the part of Brahman Capacity to become 
modified end changelessness being contradictory 1n nature 
cannot belong to Brahman a¢ the same time , nor can they 
he concerved to helong to 1¢ in succession, —chengelesy 
ness, for instance, duning the timeofabsarption, and modi 
hty during subsistence of the world: For changelessntat 
alone beng true, all modahty 1s appearance on the Brabmao 
Besides, nthe Vedic passages, which deal with the nature 
‘of Brahman as chaogeless and as devoid of attributes 
distinctions, tt 1s cleacly stated that the vision of st as 
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universal Atman leads to mokgz Jaraka, for example, 
as stated ‘to have attained the condition of fearlessness” 
in the came passage in which the Atman is first described 
in negative terms (Br 4,2, 4) No such result oor any 
other 1s mentioned to have followed from the knowledge 
thet Brahman 1s modified tn the form of this world ‘This 
ineane that the latter lend of knowledge must he supposed 
to be only subservient to the former, for we have the 
Mimiihsa rule that a thing or act which has no result of 
ita own but 15 mentioned in connection with something 
else which haste awn specificresule,musthe supposed 2s 
subservient to the other Still, if some one were to say 
that the knowledge that Brahmantscapableof beng modi- 
fied may result in a corresponding modification of the n+ 
dividual soul, because the soul izaad to become that 
which st worships or helteves, we say that it will he a 
very substitute for the mokm which can be had 
from the knowledge that Brahman 1s changeless and with- 
out qualities ' 


Objection 8. The doctrme of the chaogeless Brahman 
allows no room for the distinction of a God who tules, 
and the worldand the soulsastuled by Him — How then 
ei, be masnturned that God 15 the cause af the 
‘wor! 


We reply that there is no contradiction between the 
ongmal assertion we made while discussing the Siitra 
yanmadyasya yatah’ (Brah Si 1, 1, 4) and the present 
assertion of the Srati-passages regarding the unity of the 
Bral We do mamtain even now the orginal state 
ment we made i connection with the Sruti-passage, 

From that Atman alone has sprungthe akiéa’ (Tas 2,1), 
that the creation, subsistence and absorption of the world 
1s due not to pradh’nz but to the omniscient and omor 
Potent Lord who 1s at the same time eternally pure, 

"To txww that clay ls madéied into vesels in woly woeful to know (a 


Shey sone us the eoalitys ever uo, the knowledge that Beaknan na capalil, 
Frodvcing the wo the chasgelees ant qualrileas 
er te weld oa ul oe the oan val 


intelligent and free. And we have now said not! to 
contradict this, even thaugh we hald the doctrine of the 
unity of the changeless ini 


To explain the same. The infinite names and forms 
are bornofavidyZand are no doubt the root-cause of the 
phenomenal world; but they cannot be ssid to be of the 
nature of God, for while God is intelhgent, they are none 
intelligent. Nor can they be said to be different from 
him; for if they are supposed to exist apart from hin, 
they will lose their non-intellieent nature. They ate 
therefare said to be indescribable ; ar as Sruti and Sarat 
would call them, they are the may’, the dekti or the prakrt 
of the omniscient God, And yet God is diferent frou 
them as is clear from the passages: "Akiéa (Brahma) 
indeed is the revealee of name and form ; that { Brahoias 
in which these are contained ' (Cha. 8, 14, 1); * Let me 
produce name and form “(Cha 6, 3, 2), * The wise Atcomt 
produced the forins and after giving them names, scallimg 
them by these names’ (Tat 3, 12, 7), ‘He who turis 
one seed into many' (Sve 6,12) Juat as aki4a, which 
ta independent and diferent from jars, appeara to be 
hmited on account of them, even so, who1s indepen — 
dent and different from namea and forms only appeare t0 
be dependent on them for the purpose of rulingover them 
And just aa the ae of akaga, notwithstandin; 
being one with universal 4kiga, are limited by the 
walls of the jars, even so, the individual souls, ti 
one with the Atman, appear different on account of 
bodies or the names and forms of avidya, Naturally, 
God toa appears 1n relation to them in the phenomenal 
orldass muler, and: being omnsscient and omnipotent 
Otherwise, from the viewpoint of one who 1s liberated 
from upadhis by means of knowledge, the Atman 
never be cancerved as presenting the distinction of the 
ruler and the ruled, or appear as omniscient, omnipotent 
etc ‘Where one sees, hears orunderstands nothing else, 
that 1s the infinite’ (Cha. 7, 24,1), ' When the 
Atman only has become ail this, what else should 
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‘one see, and by what means?’ (Br 2,4,14) Asssclear from 
these passages, the entice phenomenal world does not 
enut for hin whohasrealted the Atman, The Bhagayad- 
sta too tells us that m reality thereisnosuch relation of 
the ruler and the ruled ‘God zs not the author of the 
actions or the fruits thereof, nor does he recerye anybody's 
ainsorments Peopleare deluded because their knowledge 
is enveloped by 1gnocance *(B G, 5,14-15). The practical 
pomt of view, on the otber hand, admts the drstinctions 
‘Gf the phenomenal world God 1: spoken of as * the 
king and the protector of all things , the support and the 
bridge of the worlds, sathat they may not he co ded * 
(Br 4,4,2) ‘He resides am the hearts of all bemgs, and 
by fus power turna them all, ag xf they are mounted on a 
mactune *(B G 18, 61). It 1s from the viewpoint of 
thehighest reahty,then, that the Sitrakira toa has estab- 
hushed the identity of cause andeffect What wari 
by him m the previousStitras, viz Brahman ts the ocean, 
and the world ie the waves, was with reference to 
the phenomenal world, and this was allowed to he con- 
adered 22 real from the practical pomt of wew The 
penpimavads 1s accepted by the Sitrakira (Brah 80 1,4, 
46.2, 1, 24), sa far aait 18 subservient for the purpose of 
devotion to saguna Brahman For it 1s only then that 
the world becomes real and Ged 1 considered as 
omniscient, omnipotent and omnipresent. 


wae teresa 1 4 


[Bhave—when st emsts,ca—end, upalabdheh—because st 
1s found} 


Aw prcause (rum erect) 1 FOUND ONLY WiEX 
(am cauis) mars. 15 


It 18 possible for 2 jar to est only when the clay 
exsts and not atherwue , smilaly a prece of cloth can 
extet onty when the threads exst and not otherwise. 
The effect, m other words, 18 non-different from the 
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material cause The presence or absence of a thing, 
ft ebb tier bared ett bitin ca.lal corns: ce 
another, 1 not at all dependent on the presence or 
absence of that other thing. The presence of a horse m 
equally possible whether the bull 1s present or not 
‘The potter 1s the efficient cause of the jar, but the jar 
can exist in the absence of the potter The effect can 
mever, however, he dependent and different from its 
material canse 


dt may be said that fire and smoke continue to be 
two diferent things, though smoke is seen only when 
the fire emsts But this 12 wrong, for smoke muy be 
observed m a jar m which it is collected even though 
fire 15 extinguished The argument 1s not mpraved 
even if it he said that a particular kind of amoke which, 
for example, 1s seen apringimg farth from an object does 
not ext unless fire exets For what 1s required in ee 
tabbshing identity 1s not only the presence of the cause, 
but also the presence of the consciousness of the cause 
along with the presence of the consciousness of the effect, 
The jar mevitably makes us aware of ats maternal cause, 
the clay , smoke, on the other hand, does not make us 
conscious of fire 


Or the Siitra may be taken to read as WATT TI | 
(Bhivit ca upalabdbeh), and then 1t means that the oon 
diference of elect from cause 1s not only to he believedas 
true because Sruti says so, but also hecause 1t is 2 fact of 
perception What we call cloth 1s nothing but tl 
which we perceive crossing each otber beeadth-wise 
length-wise. The threads again arenothmg but collections 
of finer threads which we can perceive, and the fine 
threads agin, in ther tum, are made up of still Goer 
threads, and so on It is these perceived facts which 
enahle us further to infer that the amallest parts of things 
are ultiqutely nothing but the three elements of Site, 
‘water, and earth, represented by the theee colours of red, 
white and black (Chi 6,4) These three colours further 
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are nothing but therr cause, the wind; the wind us nothing 
but dkita,and finally the 3k4éa 12 nothing bur the higheat 
cause viz. the one, non-dual Brahman Therefore Brab- 
man alone and not pradhana or any other thing 1s the 
object of all the means of proof 


BeaTaTeT | FR 
[Sattudt—owing to existence ca-and, avdrasya of 
what 13 afterwards.) 


AND BECAUSE THE (ERECT) WHICH COMBS INTO SEINO 
ARTPEWANDS (18 SAID 70) EXDT (IN THE FORM OF CAUSE 
BuroRz). 16 


‘The effect, the present world referred tain the Sruti 
passages, ‘All this was emsting hefore ‘(Cha 6, 2, 1,), 
“In the beginning, this was verily the one Atman only * 
(Ait Ar 2, 4, 1, 2), 1s stated to have existed hefore its 
appearance in the form of its cause, the Atman only 
Inother words, Srut: telts us that the effect 15 non~different 
from its cattse. Reasoning also favours thi conclusion 
How can one thing emerge from another unless it 1 

itn that other insome form? Can oil be produced 
crushing the sand? If the world did not exist i 
the Atman prior to its beginning, it would never beve 
ested in the form m which xt i Beades, just as the 
Brabman remains the same in all times, ever: so, the world 
which was one with Brahman hefore, will also continue 
to be one wich it after its emergence from the Brahman 
What exsts now as before is the only one Realty ms the 
Brahman; the world,’ in other words, 1s non different 
from its cause, the Brahman, 


aextiqaiafi Sa saboor waraTg | 1 
LAsat—non-exstence, wyapadesat—beng mentioned; na— 
nt, ih cet—3f so, ne, dharmantarena—due to another 
quality; vakyafesdt-on éecount of complementary sentence } 

The world a waged only We fe Poot of ve emetng mderanteraly 
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Yew pr sam twat (rue rrrecr Dox) Nor ( 
PRIOR TO 11s BYING IRODUCED) ON ACCOUNT OF {7s 
MENTIONED AN NON-EXISTENT, (WD REFLT) THAT IT 1 NOT 
80, TOR WITH REYERENCE TO WHAT FOLLOWS (THE MENTIO} 
(OF NON-EXISTENCE 16 TO BE INTERPRETED AS ONLY MEANING) 
ANOTHER QUALITY 17 


‘When the Chindogyopantsad speaks of ‘non-existena 
alone tn the beginning’ (3, 19, 1},1t does not mean absolute 
non-existence of the effect, but mezns the non-exrtence of 
only names and forms which evolve later on in course of 
tune For that which wae first referred to.as non-existent, 
‘was afterwards referred to as existent, A thing which 
ws absolutely non-emstent can never become an existent, 
nor can it desume any form But a thing whch 1s nom 
existent on account of the unevolved condition of mame 
and form, can exist later on, on accaunt of the evolution 
of some name and form, When the effect therefore 
sud to be non-existent, st only means that the nameand 
form of the effect was non-enstent during the time wheat 
the effect was existing in the form of cause Besides, 
the words “this” and ‘was’ clearly pomt out that prev 
dicatzon made in the Sut: passage 1s not with reference to 
absolute non-emstence, hut with reference to the world 
of names and forms 


Similarly, the bemg which is spoken of as "node 
exstent' im the Tatttimyopammd (2, 7, 1) does not 
meanabsolutenan-existence;forit sfurther saidabout that 
non-exutent being that it got itself mamfested ito the 
world This means that there was something, 2 
Brahman, before the world of names and forms came 
antoemstence In short, sf hy the word * sat” we mean 
the world of nsmes and forms, by the word ast” WS 
do not mean the non existence of it, but the existence 
4t without the names and forms. 
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BW TERA | te 


{Yukte;—from reasoning, sabdantarat—from enother 
Srut passage; ca—and}. 

FROM REASONING AND FROM OTHER SRUTI PASSAGE. 

IE . 


That the effect exiets before its production and that 
tt is not different from the cause can be ascertained from 
pace ung as well as from Sruti, To proceed to reascning 

et, 


Our ordinary experience tells us that milk, clay and 
old are taken hy people m order to produce cut of them 
curds, jars and ornaments, respectively. No one who 
wants curds will expect te have 1¢ cut of chy, nor will 
any one expect to have jars out of milk. This means that 
the effect exists in the cause prior toxts production. For 
had the effect been really non-exstent before sta produc- 
thon, there 1s ho reason why curds be pro out of 
milk alone or jare out of clay. Besides, all the eifects 
bemg equally non-exutent, anything might come out of 
anything else 


Inorder to explain the origin of effect, an asatkirya- 
vidin may say that there exists in each cause a apectal 
Power to produce a specul effect, eg, milk hos the 
specific capacity to produce curds; chy has got the 

capacity to produce jars. But this ts to abandon 

¢ asatkaryavada and to asaume somethmg pricr to the 
eect which forthwith becomes the effect. If, on the 
other hand, the specific power also 1 conceived as non- 
ezutent before its appearance, or as different from both 
the cause and the effect, then as said above, anything may 
foine out of anything else. in other eee as there 
18 no reaton why a jar only may be produced out of clay, 
even so, there would be no teasoa why it be 
Produced on account of the specrfic power, sf the fatter 1 
Ton-existent before sta appearance or w different 


x vamira stra q 


from both cause and effect, mz the clay and the jar Sa, : 
once agam, we are led to beheve that the effect 1s nothing 
hut the cause, even though we introduce a third some- 
thing wiz the causal power between the two ‘No one, 
aga matter of fact, 1s ever consctous of the cause and effect 
or of subetance and quahties ete. m the manner in which 
‘one is consctotts of two distinct and separate things like a 
horse and a butfalo 


It may be seid that tbe cause and the clfect or the 
substance and the quakties etc do not appear different 
because they are beld together by the connection known 
zs sumavaya, and not because they are identical wth 
eachother But the so-called samavaya must iteelf either 
be connected with the terms between which it exists ar 
be independent of them entirely In the first case, to 
explam the one connection of samavaya we have 10 
postulate a second connection, and in order to explain the 
second connection we have to postulate a third, and #0 on 
ad snfinitum In the second case, the cause and the effect 
ce the eubstance and the qualities wall fall apart from each 
other, and appear as totally disconnected To avoid this, 
af it be satd that samavaya can act alone without bemg 
further connected, then sethyoga too beme a connection 
between two things may not likewise require the further 
support of samavaya, as the Nyaya-Vaitenkas hold. 
Asa matter of fact, the notion of the relation of exmavaya 
ae useless because expenence tells us that substance and 
qualities, cause and effect ete are sdentical in essence: 


Again, if the reltion between the cause and effect 
1s considered as that which exists between the parts and 
the whole, and the two are eaid to be held up together by 
samaviya, we may very well ratse the question regarding 
the manner in which this takes place If the whole e 
im all the parts simultaneously, then the whole may not 
he pereepeible at all, for instance, the other aide of 3 

not bem contact vath theeyeatall If, on the ot 
hand, the whole is said to rede m eome portions or the 
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parts successively, then no doubt the knowledge of the 
whole 1s inferrable from the perception of a part; for 
snstance, the knowledge of a part ofa sword heidi tend 
makes us aware of the whole of 1t, even though we have 
‘RO vunual or tactual knowledge of it, on account of the 
sword being hidden in the sheath, Yet the hidden parts 
of the s which come in contact with the inade ao 
ef the sheath are admittedly different from those of the 
sheath This means that we mtroduce a new zeries of 
pats between the origtal parts and the whole, ot betwen 
the cause and the effect To pervade the seccod senes 
of parts, the whole will agai have to be conceived as 
consisting of a third senes of parts of ats own, and so on 
adinfinwum In short, the effect will be further and 
further removed from the cause 


The effect as a whole cannot be said to reside in 
each one of the parts, simultaneously; for otherwise tt 
will be more than one whole, Devadatta cannot reside 
19 Srughna and Patahiputra at the same time, that 1¢ pos- 
sible only when there are two men, Devadatta and 
Yajfiadatta Nor can the whole reside in each one of the 
parts simultaneously, in the manner in which the one 
Sitinya or jiti of cow 18 said to reside in cach of the 
cows at the same time. For just as every cow mauufests 
the simanya, every part of the cause might manifest the 
whole oftbeeffect But thisisnot invanably expenenced 
Besides af the whole were to reade fully m each pert, one 
may as well have the milk of cow from her horns 


Motever, xf the effect he non-existent before its 
ongination, there would be no action of ongination ateelé 
because ongnation imphes a reference ta the particular 
effect and to the suberatum in which st takes place 
Walling 1s understood as an action with reference to the 
man who walks The orgination ofa jar imphes that the 
sat alone 1s being produced out of clay, st does not amply 
that the efficient cause like potter 1s bemg origmated. 
For it 18 there already as a fact. So unless the existence 
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of the jer is assumed before it is produced, mn the form 
its cause, wz., the clay, the very sentence * the jar 
originated * will have abcalutely na meaning. To a 
in reply, that onpination inatead of being an action 
some substratum ts simply the fact af the eiiect’s being 
connected with ematence, is to speik what is my 

For, as experience tells us, there can be some connection 
between two emistiny things, and not between twa things: 
which do nat exist at all, nor between twa things one of 
which ensts and the other does not. How can a jt 
which hax not came into existence be connected, ‘1a 
moment prior to its enstence, with clay which alread 
emits? Moreover, exsting things alone, wich of 

and houses, can be spoken of as haviny certain limrtana 
But how can absolute noo-existence or that which 
absolutely featureless be spoken of as ‘beng prior ea? 
ongnation? To say that the son of a barren womal 
was the kmg hefore the coronation of Piirvavarman, has 
no teanng For the son of a berren woman 18 not 
non-eaistent, but 1s an unreality, and therefore no tempor 
fal limtation can he set to him. Even ao, ac no time, 
the absolute non-exutence of the effect, e. x 2 Jar, bea 
realty, though there may be the efforts of the potter 


Ifthe non-existent can never become emstent, then 
asatkaryevadin may say that there would he no Purp 
for the operative causes like potter and others wl 
bring the effect into enstence If the effect ests in te 
cause andis non-different from 1t, where 15 the need of 
Potter to bring out jar into existence, just as there 1 
no need of hm to bring mto exstence the clay which 
already ensts without any reference to bim ? But what 
happens is a matter of fact 12 that people do stmve {2 
bring about the effects, and so it 1s that one must assuE 
the non-existence of the effect pnor to its origination 


___,We reply that the purpose of the operative agents 
simply to arrange the cause in the form of the efect. 
Euitbe, the fara of thetedece ia leneesen tes 
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for we have already said thet there cannot be any effect 
without a cause The form too1s not altogether new; 
and so 2 mere change in form does not transform one 
thing mnto on altogether different cae Deyadatta may 
fring his arms and tegs close to bis body, or may streti 
them out, and yet be i recognized as the «ame man. 
fimtlarly, people may be seen in changing moods and 
conditions, and yet they are always recopnwed as the 
same, whether as, father, mother, or brother It may be 
sad that they are recognized as the ame persons because 
their different conditions are not separated hy death; the 
jar on the other hand 1s sad to be diferent because. the 
clay 16 2s yood as hemg destroyed. But we reply that 
this 1s not correct. Milk continues to emst under 3, 
diferent form, when we say thet it has become curd, 
And even where this continued existence of the cause 18 
hot percetvable, for mstance, when the seed ta not seen 
toexist in the tree, we have to direct our att ntion to the 
earher stages of the tree, such 28 the sprouts, and find 
that they are nothing but the later stages of the seed 
Because we choose to call arbitrarily the appearance and 
the disprearance of the eproute ae birth and death of 
the seed respectively, xt docs not follow thee the seed 
teally cies and the sprouts come into existence as somes 
thing altomether new What takes place, as a matter of 
fact, 1s thet rt 1s the seed which becomes visible in the 
form of sprout, with the accumubtion of particles of 
matter, and it is the seed again which becomes invisthle 
and not non-existent, when the sprouts ce the particles 
of matter change into something else If, n sprte of thix, 
we beheve that the non-emstent becomes esustent, and 
theeustent becomes non-enstent, we may as well believe 
that tbe unbom child i the womb of the mother and 
the same child i the cradle after st 1s born are altogeth- 
€r two different children or thet the same person 18 
different altogether 1n his childhood, youth and olda 
Hereby we have mcidentally refuted the Baud 

inne cf momentary emstence; for we bave proved 
the eternal, continued existence of cause, 
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‘That the hive agenta have no pur ‘to serve 
is a charge which can he laid at the door of the asatkiryae 
vad hineelf. For non-exstence cannot he the objet 
of any activity Tt cannot be modified m any way by 
activity, just aa the cky 1s not modified in any way by 
weapons Nor can the cause e g., the clay, which w 
said to he samaviyi and exatent, he the object of the acty 
vity of the operative agents, for if the effect, which was 
non-enstent, 1a to aise from a cause which 1s different in 
nature, then anythmgmay anse ftom anythingelse And 
af to aver these unpleasant conclusions, the asatkarya- 
wadin would say that the effect 1 nothmg buts 
apecific power of the cause, then he would thereby 
only accept the postion of the satkiryavidin The 
conclusion we reach, therefore, 1a that causes 
Ike milk and clay become known aa effects wher 
they assume the form of curds and jara, and that 2t 
impossble to establiah even after hundreds of years that 
the effect 1s diiferent from the cause Thus leads us to 
the further conclusion that Brahman 1a the ultimate cast 
of all, and that 1t Brahman alone which appears like a0 
actor in this or that form of effect and 20 becomes the 
explanation of the whole of the phenomenal world 


We have proved sa far by means of reasoning that 
the effect exists prior to ita ongmation and that 2t 1s noo* 
Gtferent fom theicstves | A pum’ frou tte Coan 
gyopinsad, one the presge referred to an the preceding 

titra, relers chrectly tothe ‘emstence of the Beng w! 
alone was in the beginning, without a second’ (6, 2 1). 
Then a subsidiary reference 1s made to the opmioa 
others whe call the Being aanon-exstent, but it 18 it “ 
ately pointed out thatthe exastent canoot come out of 
neneztent, and that therefore ‘all this was existent 
alone in the heginning’, But the word * thie” which 
incicates the world refers by way of identity to the word 
Yemstent’ which mena the Being or the cause of the 
worki. In other words, this passage also showa that the 
effect exuts prior to ats origination i the form of cause 
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and 1s identical with it, and proves thereby the earlier 
agrertion made in the eame Upanad (6, 1, 3) that the Brabe 
tan of the cause being known, everything else hecamea 
known On the asstkaryavida theory, on the other 
hand, the cause may he known, but the effect beng 
different will remarn unknown 


eT RS 
{Patavat—hike a piece of cloth, ca—and } 


ANp just as A pice OF CLOTR {i Nor DIFFERENT 
rao THREAD) 19 


Just as a rolled piece of cloth 1 not different from 
what it becomes when it ts spread out, similarly the effect 
1s not different from the cause The only difference 
between the two conditions is that what 1 not manifest 
an the cause becomes manifest in the effect. The length 
aed breadth of the rolled piece of cloth which were not 
manifest, become manifest only after it 18 spread out 
Similarly, the piece of cloth which 15 not manifest tn the 
threads becomes manifest on account of the operative 
agents such as the shuttle, the loom and the weaver. 


ame ATMA | Re 
{Yetha—just as; ca—and, prapads—breath and others J 


ANp just as THE PRAYAS (FUNCTION DIPPRLENTLY 
ix DirreRanr CONDITIONS). 20 


‘The diferent prinas such as Ape apina vyana 
ete. are not really different from causal condition 
var the wind, yet, 0 long as they are contained within 
their cause, their only funcison 13 to keep the bady alive. 
But when eer ee eae oats 
ont only keep the body ahve, but also cause tl 
ite to move “Ths means that movement which was 
ont mamfest in the cause hecomes so in the effect. The 
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whole world then being an effect of the Brahman is not 
different from xt, and so Brahman beng known, everye 
thing ele hecomts known (Chi 6, 1, 3) 


9 gaeerge Ta | (Re 22) 
RETA TRTS TAA! | Re 


[itaya-the other vyahadesit—bemg mentioned, hita 
oe (things Dhe not-dorng)-dote "el tae oe 
(would follow) } 


Tre ornrn (1 ©. TRE mNDIVIDUAL £0UL) BEING 
MENTIONED (AS NON-DIFFIRENT FROM THe BRAMAN), 
‘THE DECECTE (OF THE FORMER), AS, FOR INSTANCE, OF NOT 
DOING WHAT 1 BENETICIAL WOULD PHONG 10 


Baauwan) 21 


Whether *the otber* means the individual soul 
according to the passage ‘That thou art, oh Svetaketu,’ 
(Cha 6, 8, 7) or the Brahman according to the passage, 
“having entered into the products, such as, earth, water 
and ight, 1n the form of jiva, at thought of conceiving 
names and forma’ (Cha, 6,3, 2), what Sut wants 
to convey 1s that the individual soul and the Brahman 
are identical, It follows from this entity therefore 
the power of creation belonys to the individual soul al 
But instead of producing things which might be benefical, 
how ss xt thet the individual soul has produced a net 
work of suifering, vz, birth, death, oldage and divease?_ 
No free person would like to build 2 prison 2s his house 
How would that pure Atman look upon the physical 
wmpure body zs part of itself? Would it not free 
of the evil consequences of its actions and enjoy only the 
rewards? The indrvidual soul would have remem 
itself aa the author of creation, and therefore withdrawn 
anto itself tbe entire magical allusion of creal But 
the pity 1s that the individual soul cannot withdraw 
own body even Ail this therefore gors apainst the 
that the world has been created by an intelligent ca 
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af g hefigarg 1 83 
FAdhskass—what 1s more, tu-but, bhedi~dyfference, mrdefat— 
being pointed out.] 


Bur (Baarsan) » pierexier (PROM THE INDIVIDUAL 
soUL), FOR THE DIFFERENCE 18 POINTED OUT (BY SuTI 
‘Axo io THE ozfecTs oo NOT zxL0NG TO Baanwan) 22 


But as against the view of the pirvapakgm, the 
creatot of the world as we consider him 1s not the je, but 
the Brabman which is declared hy Srut; as differeot from 
the jiva, and 2s being omniscient, omnipotent, eternal, 

ure, intelligent and free From the view-pomt of such 
Retin, there 15 nothing beneficial tn he done or harmful 
toheavoed There sscothing whick:t cannot know 
‘or do, creation or destruction st cao do with great ease. 
The individual soul, on the other hand, being diferent 1n 
nature, the various defects mentinned hy the parvapakern 
belong to at. That jiva and Brahman ate different 1 
fron vexwns Sea passages, wichas, “The Atte 
indeed 1s to be scen, heard, thought of and meditated 
upon ‘(Br 2,4, 5),‘ He should be the object of the desire 
ta know, and of careful seeking * (Chi, 8, 7, 1), ‘ Then, 
during sleep, the jiva becomes one with the Brahman * 
{Cha 6, 8, 1), * The embodied soul becomes lodged an the 
prajia Atman’ (Br 4, 3, 35) In all these and sxmlar 
other pasmges, actions such a seeking, seeing, and me- 
ditating on the part of the jivatman point to him as the 
subject and the Paramatman as the object. 


___ It may be pointed out that oon-chiference also of the 
fiva and Brahman 1g stated by Srutuin the pazsage “That 

art’, and so diference and non-duference beng 
contradictory, they cannot both he true But, we say 
m reply that they can co-exist 10 sprte of the apparent 
contradiction Just as the false hmited ikéida 1 the jar 
ean coenst with its contrachetory wz the one unkunted 
kif, even so 23 explained already more than once, the 
Tumrting adjuncts of the self euch as body, manas and 
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senses, which arise oat of the names and forms of avidya, 
arefeittohe real But they are seen to be mere allusions, 
the moment the consciousness of the non-difference of the 
five and Brahman anes m us. Then there comes an end 
to all the practical distinctions of wron; knowedis a 
with them vamish also the satnsdnc condition of the 

and the notion of creation on the part of Brahman 
Where 1s the room, then, for the defect of not doing what 
1s beneficial? And where is the room for the creation of 
the world at all? But so long ae the allusion laste, there 
18 room for the wrong notions such as the self 1s hurt, or 
the soul dies So long coo Brahman 13 different from the 
ies and becomes the object of inquiry and search. 80 

g, too, the fiva 1s only a creature and not the creator 

‘The defects therefore do not helong to the Brahman 


wars Tegal: | 32 


{Asme-ddi-vat-hke stone end others; ca—and; ted-thet, 
amupabettit}—cannot be had } 


(THe CREATION) BHING (WONDERFUL. AND DIFFERENT) 
LIER STONES AND OTHERS, THESE (DEFRCTS) CANNOT BE 
CONCKIVED 23 


Just as stones present a great vanety among them, 
some of them being more or less valuable like diamonds, 
apis fazuh, and * siryakinta *, and some so ordinary and 
valueless as can be thrown at dog: and crows, or just a6 
the same piece of ground yields different trees like san 
and cucumber, which have diferent leaves, flowert, 
fruits, fragrance and surce, or just 28 the same food assumer 
the form of blood, hair etc, even so, within the same 
Brahman there may seem to arise the distinctions offvarious 
effects, such ae the jiva and the Iévara, Brahman however 
18 pot at all affected by the defects of the jiva and the 
world, for as Sruti declares all these distinctions have 
thew cngn m speech only, and are lke the phantoms 
of a dreammng person, 
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6 SeareR aT | (RR-4) 
aquEed aay TA BTS | Re 
[Upasatthira—collection, der Sanat-being observed, na—not 
ath cet—af ot 15 said’ naa, hyivavat—hke milk, hi— for] 


Ip rr pe cato THar (BRatimAn) o 207 (rE cause) 
sxcAuar 17 15 (pLAFWHtER?) OBSERVED THAT (INSTRUMENTS) 
ANE BEING COLLECTRO (FOR PROOUCTION OF SOMETHING), (WE 
SAY) NO, 7OR LEX sick, (BRAHMAN May ACT atone) 24 


Potters and weavers are seen to collect the material 
and the meana such as clay, wheels, thread and chuttle 
before they produce the jaraand cloth But Brahman, on 
the other haod, though mtelligent ikea potter, cannot be 
thought of as fret providing iteelf wath material and 
mstruments, because it 18 conceived to be without s 
tecond. Brahman, therefore, x may be satd, cannot be 
the cause of the world 


To this we reply Brahman ean be concesved to be 
the cause im much the same way as oulk or water can be 
sudtobe of curds or ce ‘It may appear that milk muse 
be heated first before it 1s turned into curds But had 
there beeo no ormina! capacity in milk whereby it changes 
into curds, no amount of heat will be alle to do 20 
Otherwise one could have turned ahaa or wind into 
curds by heating it What heat does 1s oaly to hasten 
the process of turning milk mto curds Brahwwan, oo 
the other hand, does oot even require this much help of 
extraneous circumstances to traosform itself into mant- 
fold effects, For se Sruti says, ‘Nothing remains to be 
done by hum, for He 1s slready perfect, nor doce He require 
any instrument, for there can be none else who is equal 
unto him, much less superior to him, Varsous and 
supreme are His powers, knowledee and strength are 
natural with him’ (Sve. 6 3) 
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Rarleaeht TEL 


{Deve-adt-vat—hke gods and others; 
in Sastra, ce } 
“AND LIks GODS AND OTHER EEINGS An MI 
i Shereas, (Bram#ax) 700 (waz az ABLE TO PLGDUGE) 


The opponent may admit thatnon-intelligent 
hike mlkmay change of themselves without any extrane 
help into curds and other things, but he may point 
that Brahman bemg itelligent like potter cannot 
conceived to create without other external means. 
reply that just ss gods and sages are reported 
have the ability to produce palaces and chariots by th 
power of thei mere will, or just as the spider creates 
web of the threads he emits out of his body, of just as the 
female crane conceives without the contact of the mal 
‘OF just as, without bemg transplanted, the Jotus trave 
from one pond to another, even so, Brahman may 
the world without any extraneous means 


Our opponent may find faw m our reply and 
that the material causes of the things produced in all 


aps—alio; loke- 


above mstances are not the intelligent souls hut then 
intelligent bodies The pps and chariots are dur 


the bodies of gods etc, web of the spider due ta 
hardened saliva, the conception of the female crane a3 
due to the Pee the sound of thunder, and th 
wandermg of the lotus from pond to pond ts hke 
chmbing up of the creeper on a tree To this we me 
thet Brehman 1s itellyent like potters and gods, bul 
unlike them 1s not dependent on any extraneous mean’ 
for the act of creation, Brahman 1s uncond:tzonally free 
to create 


& aerTarereTT | (24-24) 
PUMA AT | TA 


K; =; Ht result}, 
ee ee 
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Treat WIL RESULT HITHER (THE CHANGE) OF THE 
geriaz (BrARMAN) OR THE VIOLATION oF THR SnuTt 
qincu ree THAT (BRANMAN) & WITHOUT PARTE. 26 


To emphasize Vivarta as agunst Parrgama, the 
Gitrakiira raisea another objection Quoting Srut: the 
objector says that there are no distinctions in, Brahman, 
*It is partless, actionless, Gera faultless and taintless” 
(Sve 6, 19). "That heavenly Purusa 1s without body, 16 
both inside or outside, and 1s unborn ‘(Mu 2,1, 2); " This 
reat beings endless, unlimited, and consists of knowledge 
alone *; * He 18 to be described 1n negative terms only, a8 
esther big nor small * (By 2, 4, 12, 3, 9, 26; 3, 8,8). As 

48 partless, 1¢ cannot be ead that st undergoes a 
change in one part alone, therefore it reaglte pointed out 
that the enfire Brahman underyoea the change But ehis 
would mean that Brahman as the cause of all will cease to 
exist, and then there would be no meaning the exhorta- 
tion that one should ‘see’ the Brahman ‘There would 
also he no meanmg in the exhortation, if by seemg the 
Brahman we are to understand seeing the world or the 
‘transformed Brahman, for the world 1a seen even without 
anybody’s telling. If the world alone exists, then what 
does Seats mean Ey saying thet Beahan is unborn? If 
to excape the faults due to transformation of the entire 
Brahman, the Vedintin would accept that Brahman 
consists of parts, he would contradict all the Sruts pussazes 
which deny parts to Brahman Besides, that which 
‘consiate of parte 1s of a perishable nature The Vedanta 
doctrine therefore appeits to be wholly untenable 


ates wea! we 
[Srutes-of Sruts, tu-but, Sabdamilattvat-because Stuts 
1s the ground } 


Bor (ir ts nor s0), on account or SauT! (RING 
AVAILASLE AND) BEING TRE GROUND (OF BELUY IN 
Buamaan). 27 


272 VEDANTA EXPLAINED 


We discard the objection In the first place, the 
entire Brabman cannot undergo transformation Po, 
Brabman 1s not only spoken of by Sruii as the source 
the world, but as existing apart from the world Eg 
“the Divine Being thought of entering into the other 
three divinities hy its own self and manifest ther name 
and forms" (Ch, 6,3,2), ‘Such is the greatness of Gayatn, 
greater than it 1s the Purusa, for one font of bie is all 
these bhittas, while hts three other feet are m the immortal 
heaven’ (Cha 3, 12, 6) Agam, had the whole of the 
Brahman heen transformed, there would have been ts 
meaning im its being desctihed az ‘residing in the heart” 
and the jiva being descrtbed as ‘ beng one with it during 
sleep’ (Chi 6, 8, 1) Besides, 1f Brahman were completely 
transformed, it would have been visible, just as the 
world 1, but that 1t1s not the object of perception prover 
that it exists in an unmodified form. 


Secondly, we do nat see any contradiction between the 
partless nature of Brahman and ite not undergome tram 
formation as 2 whole, though both these facts are declared 
by Sruti, and though Sruti is the only fallible 
source which will make us know the nature of Brahma 
For even when the ordinary things such as gemaand herba 
Produce different and opposite effects an different occasiont 
and in different places and times, and thereby baile the 
intellect of man af it 1s not properly instructed, how auch 
more difficule it must be to fathom the powers of Brahmas 
by mere intellect? Reasoning eannot be applied to what 
1s unthinkable, we must resort to Stutz alone to know 
the supra-sensuous 


The opponent may then wish the Sruti itself to 
remove the contradiction. The contradiction, be may 
Point out. is not of the nature of twoalternatives su 
in Karma-Kinga so that the adoption of one of them would 
femove the contradiction altogether. For instante 
to accept or not the ‘Sodagincup at the atirat® 
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te left to the option of the min. and so there is 
no contradiction between the two Vedic inyanetions, But 
there 1s real contradiction between the purtless nature of 
Brahman and its bemg cransformed so the form ol this 
world, Brahman 1s ether partless or 15 transformed 
portally, sf it a8 partless then at must get itself wholly 
transformed of not at all, and sf st 1s oaly partially tranar 
formed, then 1t consists of parts. The contrad:ctory 
statements are not like alternative actions which may be 
dependent on the choice of man, hut relate co the nature 
of an already accomplished fact, oz. the Brahman, and 
therefore present a real difficulty. 


But thas 1s no real difficulty, we say in reply A 
man of defective vision may see more than one monn, but 
there 1s only one moon Similarly, though, in reality, 
Brahman ever remams the same, without any change, 
itis still the yround of the multipheity of name and form 
of the phenomenal world These distinctions of names 
and forme are the efects of avidya, and onginate from 
speech alone They are so illusory that they appear now 
as manifest, and now as unmanifest, now as different from 
Beahmnan and now as non-diferent from st; and yet they 
cannot change the nature of Brahman av being without 
parts Even the Srutr-passages which refer to the 
transformation of Brahman have the only au of directing 
us beyond che fact of creation or transformation to the 
knowiedge of Brahman as being the Atman of all; for 
it is only thie knowledge which will carry us beyond the 
exthaira, The knowledge of the mete transformation by 
ttaelf, on the other hand, will lesd usnowhere It 15 this 
interest in the Atman eather than many particular effect 
of creation or transformation which ts obviously seen i 
auch a passage of the Sruts. *He ss not this, He ts not 
that, etc.’ The negative descrsption 1s useful to draw our 
attention from the Soneneetl world, and fix it on the 
Brahman, which when known wall make us fearless 
Tanaka (Br. 4, 2, 4). 


vs 
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areait 4 Abra FE) Re 


TAtmans—in onef self, ct—and, everh—thury 
wonderful, ca, hi—even.} 


AND EVEN wrruns THe SELF woNDERFUr (cRAATION) 
LIKE THis (rm MENTIONED). 28 


We learn from Sruti that ‘There are no charigta, 
horses znd roads * during the state of dream, but that the 
dreamer creates them (Br 4, 3,10) Gods and magcun 
too cteate elephants ete without losing their own unity 

being Even so, there may exist a manifold creation 
an Brahman, without affectng ite real nature and unity. 


BITEITG | 3S 
[Sva-cwn.- paksa-side, dazat—due to defects , ca—and] 


AND 3ECAUSE (Titt NAME) OBIECTION? CAN AD RABE 
acamist (rue QrroNtwrs') OWN view. 2 


The pradhana of the Sarnkhyas, too, 1t may be said, 
must exther change mto the world wholly or partally, 
and then there remams either no pradhina at all, of the 
‘view that its partless must be given up __If, to avord thin 
difficulty, it be said that the three guyas themselves are 
the three parts of pradhana, we sey in reply that mao 
way it saves the postion, For, in the first place ae the 
Sarikhyas beheve, the creation is the combination of all 
the three yunas, and so it cannot be said that some one 
or twoof themevolve, and the remaining donot. Secondly, 
cone of the three gums 1s considered by the Simkbyas 25 
consistins of parts, so that we may say that some of 

evolveandsomedonot Thirdly, poe will aot 

eternal, if it consuts of parts And finally to say that 
pradhica may be considered as consisting of varous, 
Powers 1s only to say what the Vedantin beheves aiid 
Rot anything special. 


ADHYATA 1 PA. 1, 85, 31 25 


‘The sume is the case with the atomists On the 
one band, rf two partless atoms combine, they can da so 
only by entering into cach other and by occupying the 
same space,t ¢ toyether they would form one atom again, 
If, 00 the other hand, che atom he conceived as coming in 
contact with another in some of its parts, the atomuts 
shall have to gave up their own view that the atom i 
parties 


‘The objections, therefore, which the Vedintin has 
already refuted, cannot be lard against him alone, 


to waRanteemg | (22-2) 
adit + teary | te 

{Serea—al!, upeta—endowed with , ca—and ; taddarfa 
nat—for Sruts tells so} 


Awo GranMan) 8 ENDOwaD wir Att (rowens); 
vox (Sumi) Tetis 13 40, 30 


The following Sruty-passages describe Him as en- 
dowed with ail powers, ‘He 1s the doce of all and 
desiree all, he 18 all fragrance and alll tastes, he enve- 
lopes thie ‘all, he 1s without organs of sense of action, 
and be 1s fearless" (Chi 3, 14, 4), ‘Whatever be wishes 

desires 1s always true’ (Cha 8, 7, 1), * He 1 omme- 
gent’ (Mu 1, 1, 9), ‘Iti by the command of the im- 
eo le pane that the sun and the moan are held up” 


Rracrearaft Saga! 2e 
[Vikaranetnat—on acommnt of absence of organs, ma— 
Hot, wh cot—af st be said, tad—then, ultari—has bemsad.} 


Te rr uz satp (THAT ERAMAAN CANNOT EE THE CAUIR) 
‘ON ACCOUNT OF THz AFSENGE OF ONGANS, (WE REPLY THAT) 
TH MAS Ixy (ALREADY) IXPLAINED. 31 
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How can Brahman, it may beasked, be endowed with 
all power, sf it 18 described only in negative terms ? And 
granting that 1t possesses such powers, how can it produce 
the world, because it 1s‘ without eyes, ears, speech of 
und’ Br 3, 8, 9)? 


We have already considered this objection while 
discussing Adhyaya] Pa 2,$i 18-20, and ‘Adbya Pi 1, 
Si. 4 The capacity of one being may not be the sme 
as that of another Brahman cannot be fathomed by 
mere reasoning, we must know it by means of Sruti alone 
Beades we have already seen that in spite of its being 
without qualies, Brahman can be conceived as bein 

endowed with powers so long asit 13 wrongly beheve 

that Brahman 1s connected with the various distinction 
of names and forms of avidya. Sruti says 1n support of 
this: “He holds the things, even though he has no hands, 
runs without feet, sees without eyes, and hears without 
ears’ (Sve 3, 19) 


80 airrea ey | (22-22) 
Tae | BR 


{Ne—not, preyojenatuat—there berng the mote} 


(Creation 18) nor (roscrsix Yon BRAH AN) BECAUEE 
TiteaE Musr BE Motive (fon THE ACTIviry OF INTHE 
GENT netNes). 32 


‘The objector may again point out that no intelligent: 
and thoughtful person begins even an ummportant wt 
without some <elfish motive, much less will st be an such 
a very important work as creating the umtverte with 
the varied contents in it Sruts teil us that ‘ eve! 
becomes dear to us for the sake of the self (Br 2.4, 9)- 
If therefore we attbute some selfish motive to te 
intelhgent highest Atman for bis act of creation, we 
be doing aceacs to his self content nature, af, of 
other hand, we say that there 1s nosuch motive, there 


ADHYALA 11, PA, 1,0, 34 Pz 


be nn activity at all , except tha activity of a mad man, 
which of course can never belong to the Atman on account 
of his admitted omnucience Hence, it follows that 
creation cannot proceed from the intelligent Atman. 


Sher Hardaway | a 


{Lokavat-as mm experience, hila-sport; kewalyarh-mere } 


(Tue cRearive AcTivrry OF DRAINEAN) HOWEVER 
M Mtks sronr, AS wm wINn tN (UR) Lten 33 


Just as longs are sporting for nn special reason, or 
estas the ewan goes on naturally {even during sleep), 
even so, God's activity in creatinn 16a natural sport with 
jum and socannnt he shown tn he due toany othar motive, 
even af we resort to Sruti or reasoning Nor can we 
assign any special reason for thts pecaliar nature or 
svabbiva of God. It is possible that one may find some 
motive, however trifling ot unconscious, even in the spoct 
ofkings orin breathing, but there may not he any motive 
for the activity of God For the Sruti says that he has 
no desire which 1 unfulfilled And yet, we cannot 
compare his activity to that of a senseless man; 

Scot: seys that he 1s both omniscient and creator. The 
following pomts must not therefore be forgotten in this 
tonnection{1) That creation 1 not real from the point 
of new of the highest Reality, (2} ‘That at 1s only an 
appearance, and so consists of the names and forms of 
amdya, and (3) that the only purpose, which the Scuti- 
passages dealing with creation serve, 12 to show that 

alone 1s the soul of all the created chings 


$2 Sertagenfsem | (22-28) 
Seaaher a aitwerenit eat | 8 
{Ve hynye—imequahty ond cruclty, na-not ; 
lapelane thd petines taka -umes alo: 
dargayati—Sruts says} 
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Inequatery AND CRUEETY CANNOT (DE ATTHIRU 
x0 Gop), FOR (i= AcriviTy) 16 DEPENDENT (ON MxAIT 
puacenir), esibes (Sauti) TeLts THE SAME. 34 


Just asa pole ts shaken an order to see fst is firmly 
fixed’or not, even 40, an objection ts again raed to make 
the Vedinta theory unshakeable It 14 pointed out that 
because God has made the deities extremely happy, ane 
mals extremely unhappy, 2nd men partly happy and un 
tape appears tate too Ike ordinary persons possesser 
passton and malice, but this 1s contrary to the goodness 
which ss ascribed to hm hy Srut:and Smpti. He may 
considered as being very cruel because he causes pam 
the ultimate destruction of all creatures Brahman 
therefore need not he considered 2s the cause 
the world 


‘The blame could have been ascribed to him, we sty 
am reply, had God created the inequality without any 
reference to anything outerde him But being dependent 
on the unequal merits and demerits of the creatures, he i 
free from it God 1s like rain, the uniform cause of pro® 
duction The difference les in the various seeds of rice 
barley etc. and not in the run Sumtlarly, the various 
beings have differences among them on account of difere 
ences 1n their merits and demente, and not on account 
anequality on the partof God, Sut tells us that * whom 
soever he wishes to take up from this world, 
makes [um do ood deeds and whomever be 
eae down makes him do Le oer 

uu 3, jut once ay , tt ia not uneg! 

unuher “of God, but che unequal previous deed 
of merit and dement and the desires of bemgs that 
make them good or bed (Br 3, 2, 13) Sthytr too informs 
us that the punishment or the erice, coming from God, 
Seneadaina chs quilts ck (HeKieaincH aerate net on 
God, for be * treats men an the wey in which they 

their attitude * towards him (B G, 4, £1). 
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a salen enter | 84 


[Ne—not, horma,-anbhagat-owme to absence of duahty, 
WH cetaf it be sard, na, anadstvat-bemg without begmnmng | 


In rr bn SAID THAT THERE WAS NO KARMA (IBYORE 
TRE FIRST CREATION) ON ACCOUNT OP THE ADFENCE OF 
DUALITY, (WE FAY THAT) IT TS NOT $0, FOR (CAMARA TS) 
WITHOUT ERGINNING 33 


Tf, prior to creation, there was only *One being, 
without a second *, then it may be pointed out that there 
was Do merit too on account of which the creation might 
be unequal And to wy that God 1s gunded by the 
merits of the actions 15 to argue in a citcle, wx action 16 
dependent on body and other condthons, and that the 
body and other conditions are dependent on action. 
Indeed, God can be said to depend on the ments, once 
the distinctions are granted to be there, but the frst 
tréation, at least, must be perfectly uniform, because, 
there was no action or ment por to tt 


ies Butt the greta Wes eh because the aie 
no begining seed and sprout appear to 
dependent on each other, yet there 1s no logical flaw 
because both of them have no beginning Sanaely 
ments and mequahty may continue to operate upon acl 
other because both are without any beginning. 


Baye WETEeT TRE 
wa iyate—as ascertamed , ca—and; upalabhyate—is 
found ca, } 
(far saMaAna & WITHOUT BIGINNING) I AECER- 
TAWED (mY RZASON) AND 18 FOUND (IX Gauri) 36 


For if there be a beginning to sashsiira, there 1 no 
Feason why it may begin to exist at a particular moment 
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and no reason why the souls once released may not be 
born again And there bemng agin no teason for 
the mequalty of pleasure and pam, rewards and 
Punishments may come without merit or demerit of 


inequality we have already seen Avidya also camor 
hy itself be the cause , for it remains the same in all the 
conditions of Ife, such aa sleep, swoon etc But the 
cause of inequalty may be avidya, provided it comes 
in contact with the merits or demerits of actions which 
the people are urged to do owing to anger, hatred 
and desires Moreover to assume that the cause of 
inequality is the body, 1s to fall into 2 circular 
reasoning for there will be no physical body without 
action, and no achen without physical hody. But af 
we beleve the samsira to be without any bega 
tang, like the seed and the sprout, the causal conned 
tion between actions and the inequality appeat 
reasonable 


Scutt and Smyti also favour the view that the world 
is without a heginnmg The very word “fiva* 
for the Atman an the passage, ‘Let me enter with this 
fiva etc ' (Cha. 6, 3, 2), shows that xt has been used to 
denote the function of sustaining the prigas im the body 
of an indrvidual being It 15 clear therefore that the 
Pragas and along with them the bodies of the cteatutet 
ever existed without a beginning, if at all the use of the 
word "jiva™ 1s ta be justified The word 1s not used ia 
order to indicate a future relation with the pragas, for 
the future 1s only a possiblity, while the past 13 already 
a fact. Sintfarly, the mantra, ' As the creator thought 
of the former creation, he created the sun and the mood 
etc.” Bg 10, 190, 3) ; and the passage, * Neither the suo” 
port and form (wiz the Brahman), nor the beginoig not 
the end of this 1s knowo *(B G. 15, 3), show us that the 
sarhsira 1s without a beginning, 


previous actions ‘That God ts not the cause of the 


avarata 1, PA. 1, of. 37 BL 


23 qaadtereaeng (29) 
aa TarTeaT | 8 


{Serva—all, dharme—quahties, upepattes—being araite 
able, ca} 


AND BECAUSE ALL THE QUALITIES ABB AVAILAILE 
(GRANMAN 1 THE CAUSE OF THR WONLD). 37 


So far, the Siitrakara has removed all the objections, 
auch as the difference in the nature of the world and the 
Brahman, and has proved that Brahman alonets the efficent 
and the material cause of the world That this cause is 
at once, omniscient and omnipotent, and the ground of 
Miya, 18 sufficient to show that nofurther doutt be 
entertained regarding the Upamgacic foundations of the 
Vedanta doctrine. 


He wall now proceed to the Second Pads where 
the main concern will he to refute the opmons held by 
Gther teachers. 


ADHYAYA SECOND 
PADA SECOND 


¢ crargrre rae | (¢-$ 2) 
SMIAITT TAMA! § 
{Racand-an-upepateek—owing to impossibility of deen * 
na—not , anumanih— inference | 
AND nECAUSE THE ORDERLY ARRANGEMENT (OF THE 
WORLD) Is NOT POGSINLE, THE TyFERENCE (OF THs SAMEMTAS 
THAT PRADMANA 15 THE CAUSE) CANNOT BE (MAINTAINED) 


‘The purpose of the Vedinta system 1s to expound 
the meaning of the Upantadic passages, and notto supe t 
orrefuteby means of logic any particular view Andyet, 
itis the duty of every atudent of the Vedanta to refute 
the Simkhya and other eystems of thought, because they 
are merely obstacles to night knowledge Therefore it 
that a new pida 1s begun, after having, so far, established 
‘our own position, it affords the means of moka to 
those who desire 1 One tay counsel us to remain satustied 
with our own posttion and not to incite hate and angit 
hy refuting other views But the refutation too hast 
Purpose of its own It is to prevent the ordinary Pp 
of no great intellect from putting thes faith m system’ 
which are intrmsically worthless The Samkhya system: 
for Instance, is vety hikely to muled she 1 people 
anto helieving that it contains right knowledge, 
Soe 
ed 


it appears weighty on account of subtle reason; 
competent authorities No doubt, we have already: 

the Saikbya and some others on different oocast 
(while deahng with, 1, 1, Sand 1,4, 28) But this 
done only to show that the mterpretations which th 
put on the Vedanta—passages, which they too ads 


i‘ 
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tor establishing them position, were all fallacious The 
refutation which we are now gomg to do will exclusively 
Betts be eearocines wkiey they tayetcdoreIMatad 
fot with the Srutipasiagea which they have taken for 


support 


To begin with the arguments of the Sinkhyas 
Just as vessels made of clay haveclay alone as their cause 
2¥en 60, the external or the internal world of effects, 
whether house, body, or mind, endowed as it 15 with the: 
characteristic marks of pleasure, pain and infatuation 
must be supposed to have arisen fromacause which 
must also possess these three characteristics It i 
these three qualities which topether go to form the cause 
known as the three-fold pradhana Like clay, 1t 1s non- 
intelligent , but it evolves spontaneously into various 
modifications, far the sake of fulélling the purposes of the 
soul, viz the enjoyment of worldly pleasures and mokga. 
That pradhina 1s the cause can also be anferred on acc- 
ount of other reasons,’ such as the characterutic that 
things have measurement or dimensions 


41 The Sahikhys Kank (15) mentions five mech rveoin 


(0) The duerete 
ee 
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fog thea | 
a 
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hed room 
te Gel 
som terest; ce the eatalee son heh 
oe pos these are ‘a 
Sept ee tapeerlagese ag eects ig the vein Therefore Ct 
eth ete ol sree mint be ae nents the wed Hal Hs, 
a Stetpnen ofte efec too ow rauble ins 
flue nae Voosers sey ie Steed te cy The 
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To this we reply. It as nowhere observed in the 
world that a non-ntelligent thing hike a stone produces 
of its own accord anything which may be of use, unless 
it 18 guided hy some mteligent being Palaces and plea 
sure-grounds are prepared hy intelligent workmen, and i 
do not come imto beng of their own accord, 
How then can this wondetful world which contigs 
of the Sve elements, and of the internal things such a 
mind, intellect etc, and which baifles the umagination 
of even the most talented architects on account of the 
varioue species of bemgs and the arrangement of ther 
orpans, and the appropriate fruits for them contained in 
at, he created hy a nonintelligent principle? Vestele 
of particular form and size are produced out of clay, only 
af a potter 1s there, even so, the pradbana must 
assumedto evolve only under the guidance of anintelligent 
being. For the production of a jar, it 15 not simply the 
material cause, viz. the clay that 13respanathle, cheefticent 
cause too, viz the potter 1s equally required. Even so 
the ortemal cause of the world need not be taken to be 
aimply the non-intelgent mixture of pleasure, paina! 
infatuation, it 1s rather the efficient cause of an intelly 
gent beg To say a0 15 not to offend any canon 
easoning * On the contrary, we are m agreement wi 
the teaching of Srutr which tells ua that there 1s a 
antelligent cause af the world 


The word ‘and’ in the Siitra 13 intended to atate 
additions! reasons for not belevmg in pradhina as the 
cause. In the Grst place, the external and the internal 
cabjects of the world cannot be said to be of the nature of 
pleasure, pain and infatuation, because the latter are 
mental states while the former are the causes of these. 
Sound, for instance, as a sense-obyect 1s one and the sane. 


‘Jor aawe ge beyoed the prsence of sake lnm mauntain to the pouamte 
fein, un atone ob mer clcevatn iy chen. com oy we mA? ESD 
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Hess neither pleasant nor punful in steclf; yet it affects 
ene persin as pleasant, another as painful, and a third as 
neither pleasant nor patoful, onaccount of the mental con- 
dition af the pereons In other words, 1t only means that 
objects such ais sound are only the occasions of rousing 
the feelings on account of the desires and mental disposi- 
tion of men The objects themselves do not consist’ of 
pleesure, pun and infatuation, which correspond to the 
three gunas of the pradhans, Secondly, sf the Sachkhyas 
can argue from the partial observation that same distinct 
and limited things like roots, sprouts etc are the result 
of conjunction of several things, toa generaluation that 
all the objects of the world are the effects of conjunction 
of several things, we too can say against them that the 
three constituent qualities of the EMIS ore, the sattva- 
Tajas and tamas, also arse on account of previous conjunc- 
thot of severat things, for they tooare distinct and separ- 
ate, and therefore fimit one another* Thirdly, as alrea- 
dy pomnted out, not all the effects are due to 2 non sntelti- 
gent prior condition , they are also due to an antellige nt 
prmciple beyond it. 


yea) 2 
[Proupties— because of tendency to actrnty, ca— and } 


ANp mzcAUi THE TENDENCY TOWASO® ACTIVITY 
(armvg haqrossini x, PRADHANA 16 NOT THE CAUSE) 2 


SAF sings were ts ceewat of pleanure porn aod infatuvben. meds) paste 
‘which ie cect in summer waihd be so ix woerer tea end thictes whieb 26 wate. 
hy camels, would burs been extec by sven aloo wich pleasure — Ibtecti, 
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Let us leave aside the constderation of the 
arrangement of the world Even tbe original disturb 
of the three gunas fram their equipotsed condition dit 
the dissolution of the world, and the consequent subd 
ation of two of them to the third one, so necessary forth 
production of the things of the world as classufied ant 
sittvika, rijasa and timasa, cannot he attributed tothe 
nonantellsgent, independent pridhiins We never se 
the clay changing :teelf into pots without the help ofa 
Potter, nor a chariot moving itself without a borse 
we say that unless there is an ultimate sntelligest 
Eaneck pradhina can never he the cauee of the 
‘wor! 


No doubt, xt 1 true that the intelligent principle alsals 
not actuallyseento heactive, butts 2 matter of commas 
observation that the non-intelligent chartot 1s seen to be 
moving only when xt 1 joined witb an intelligent beiig, 
such as a horse. And yet1t may be said by the Saxnkhyas 
that we see the activity in the non-intelligent cbatiot 
as certainly as we ate the chariot itself, and that, om the 
other hand, we neither see the intellizent principlenor th 
activity located in that principle At best, according 
to them, only the extstence of the intelhyent principle, 
and not its activity, 1s inferred on account of the action 
which take place in a hving body, which 12 dissimilat 1 
nature to inanimate things like chariots, And so far aa the 
emstence of the intelligence also 1s concerned, it x8 fol 
nd only when there exists a body, but when there 
no physical body, no intelligence too 1a found. In other 
words, as the Lokayatikas consider, intelligence  & 
tere attribute of the body Activity therefore 
only to what 1s non-ntelligent 


Tothis wereply We do not mean to deny activity 
to nonantelligent things where it 1s observed a i 
helong to them What we want to assert is that it 
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due toan tntelhgene principle For just as the capacity 
toburnand shine which exists in wood, and Hees 
manifested in mere fireas such, requires for its manifesta 
tion the conjunction of wood with fire, even so, the 
activity of any non-intelligent thing 1s seen only when 
the antelliyent principle x= present and not otherwise. 
That 12 why, as the Lokiyitikas also admar, 1t 18 present 
ana hving body and notin a corpse , present in a chariot 
drawn bya horse, and not ina mere chariot Intelligence 
therefore possesses the power to mave, without any 
contradiction 


Te may still be sad that because the Atman is, ace 
cording to the Vedantins, pure consciousness and nothing 
lee, rt must itvelf be incapable of actwvity and incapable 
of making others active But the objection does not 
stand. For a thing may be devoid of motion and yet 
capahle of moving other things A magnet may not move 
itself, but mover a piece of tron, colours and other objects 
of sense do not move themselves, but make the eyes and 
other senses active So, the omnipresent, omnipotent, 
amniscient God too, being the Atman of all, can move 
the universe himself remainingunmoved Itt na ohyec- 
hon to suggest that there being only one Brahman and 
pothing else, there can be no motion at all For we 
have repeatedly sad that inasmuch as the entire world 
consisting of names and forme has been the work of Maya 
or avidya, God tno 1: imagined to be connected with 3t 
as the substratum cn which the illusion exuts Thus 
there 13 room for activity if the ultimate cause of all 1s 
taken to be the all-kno: Brahman, but not wher it 18 
taken to be the nonantelligent pradhana 


wegen | 3 


{Payak—onith, avibu—weter, vat —hke, cet fs tatra— 
1, api—even 
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Te or oe ant rKAT (PRADHANA MAY HF ACTIVE) uma 
WATEE AND MILK, (WE REPLY THAT) THEN, TOO, (Tim 
ACTIVITY I5 DUE TO INFELLIGENC?). 3 


Citing further instances of the non-ntellsgent milk 
and water which flow themselves naturally for the now 
sishment of the calf and for the henefitof mankind, the 
Samkhya may wish to prove that the pradhina also, im 
hike manner, transforms itself into the world so thatmen 
should achieve the highest end of life. 


The argument however 15 not adequate ; for both 
the patties towagree in saying that activity 15 not observed 
m metely non-intelligent things such os chariots. The 
activity of the non-intelligent milk and water lie thatof 
the peuaa eeu chariot, must be said to be equally ; 
guided hy sntellgence, and therefore cannot be cited as 
affording a new argument Besides, xt 1¢ the loving wih 
of the intelligent cow for the calf, and the ace of 
milk hy the intelligent calf, which make posatble theflaw 
of the milk. The dowmg of water too 13 dependent ot 
the low level of the ground. Besides, 1n a general way. it 
1s dependent on theantelligent principle vir the Brahman 
which 1s present everywhere,  Srutt also supports wat 
we say: ‘He dwells and rules the water from witht 
By 3,7, 4) .° By the command of the Akgata some rivett 
flow to the east "(Br 3,8,9). 


‘The present Siitra may be shown to contradict 
Siitra 24 of adhyiya second, pada first For there, the 
natural change of milk into curds without any extraneous 
cause was used hy ysas an illustration to show that 
can create the universe out of himself without the help ot 
any other instrument, while here we say that allactivity 
as guided hy intelligence But thete is no contradiction 
betwzen the practical way of explaining things, as We’ 
‘on the former occasion, and the logical way of explaimini 
them, as in the present Sitra For even the matt 
way of the changing of milk snto curds requstes the gut 
ance af God 
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sa eRTeAaaTT | & 


[Voatoreka-anavasthite— there beng nothing beyond, ca} 
anapeksetvat—there being no purpose.) 


(ann mcausz THERE 1s NOTHING RETOND (PRADEANA, 
AN THE CAUS OF ACTIVITY, THE PRADHANA) CANNOT RAVE 
ANY PURPOSE (TO BE ACTIVE OX INACTIVE) 4 


According to the view of the Siibkhyas, pradhina 
means the equipoised condition of the three gugas, And 
there being no other principle beyond pradhina,there 13 
oothing which could make it active or mactive For 
puruga, in their view, 1s mdiffezent and so cannot he said 
either to cause action or the cessation af action. Pradhana 
thus being utterly independent, 1t 18 impossible to know 
why it should sometimes transform stsclf roto mahat 
and other things, and why at other tames it should not. 
God, on the other hand, can be active or nat as he pleases: 
because he is omniscient and ommpotent and can 
tise of his maya whenever he wants, 


aT aA TMA! 4 


TAnyetra-elsewhere, abhdvat-because of absence, cas 
na, trad ach-vat-hike grass and other things ] 


Nox (pors PRADHANA MODIFY ITSELF) LIKE GRAS 
fre (WHICH CHANGR INTO MILK), FOR (rxCarr Iv THE 
HEMAUE ANIMAL, € £ A COW, THE CHANGK OF GALE INTO 
MILK) Dore NOT HxisT rrsrweEAE 5 


The Siihchya msy agan argue that just ss grass, herbs 
and water get themselves naturally transformed into milk, 
even so the pradhana may transform itself into mahat 


y Bf the scrvicy is sicmviled, tome u nt hnewae ben way cote 
h eve od wien ik may cup, Soppecsny the activity tn cresw fe once acting 
ty Conta toh without ay and ar dualution f the world. Or euppat- 
ma Che world at xu ced, shera sy ose he any bexaing of 


vu 
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and other things. For bad there been any other cause 
responsible for transforming grass ito milk, men could 
have employed it to produce as much milk oe they 
hiked But as this is not done, the process must be 
considered as natural; and so one may expect the same an 
thecaseof pradhana. 


We do not admit this ; because we know that some 
other cause 1s tesponsthle for changing grass ito oulk, 
Tis on'y that graze, which 1s eaten by a cow, that changes 
into Ais and not that which 1s not eaten, nor that which 
as eaten hy an ox Besides, an event need not be sud 
to be natural, amply because man cannot accomplish it 
For things not brought about by men, are brought abaut 
by divine actrtty And we do find that men too feed 
the cows with plenty of grass etc. af they want plenty 
of milk. Hence it 18 not correct to say that pradhand 
modfies stzelf spontaneously hike grass and other things 


sReURR erat aTaTg | & 


{Abhyupagame-admittng, apr-even, artha-abhivat—thee 
hemng no purpose} ; 


Even Apairmio (ra sronraNsous AcrIvint OF 
PRADHANA, THERE RIMATNS TRE DEYECT OF) THERE BEDS 
NO FURIOSE (rOR sucH ACTIVITY). 6 


‘Now, xf by saymg that pradhina is spontaneously 
active, tismeant that it 1s notin need of apy other principle 
heyond it, it must alsamean that rt acts mdependently 
of any purpose But to say 60 1s to go against the very 
tenet of the Simkhya view that the pradhana becomes 
GO ferena the purposes of man If, Ere 
other hand, the Samkhya says that the taneous acth 
of pradhina snes purponse hough not epede 
on some other principle, we must search what that ee 
i If, m the first place, that purpose 18 to provide with 
appropnate pleasures and pains to the Purug,, we have 
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saxuppoee, what is impossible on the Sithkhya hypothesis, 
that the Purusa who is eternally unchanging undergoes 
corresponding madifications of increase or decrease in 
his nature’. Besides, there would be no release, because 
experience of pleasure and pain bas been naw xccepted 
ae the only motive for the activity of pradhina If, 
inthe second place, the purpose is to achieve the liberation 
‘of the purnga, it is merely to conceive the superfluous 
that is, something which has already been realised 5 
for the puro, was in the condition of liberation even 
before the activity of pradhana_ Besides, if the motive 
ii nat to provide with the picasures and pains of life, 
thete would be no empirical experience of worldly life, 
such 28 sounds, colour etc. If, again, in the third place 
the purposes be conceived as both mundane pleasures 
acd pains, and liberation, we shall 6-7 +t-+ 1 reshty 
neither 1s possible Liberation 18 not possible’ because 
the objects produced by pradhiins are infinite and so there 
would be no occasion at all for final release Satufaction 
of the desire to fulfil the human ends cannot, 25a matter 
of fact, be attributed to pradhana, because it 1s not 
antellivent ; nor can any demre be attrubuted to the puruga 
because he ue sand to be pure and partlees + 


Jf, toavoud ail these difficulties, the pradhina is said to 
beactve on account ofits inherent power to produce, and 
‘on account of the inherent power of the porusa to ‘look 
on at things produced, we observe that there will be 
endless existence of this eamsara on account of the 


‘ren phigemena shaage conat be weibe: wo tit panug aaah xt 
sescepoim of adhysea  Fuvecapontion of ne Chg ot gnathac, wé Sa, the 
Vekists,'s foreigs te the theory of the Seibhyan—Ramapeabht 


‘As anil shove, ibershan we aiterdy am socomplished fart: it doer oot 
comure the activity of pesidhiin for ite comng into berg. 
Desire tx s kent of dict of the mind, which is otharwue pas acd is 
TATE he esi tine the Sein, een, am bad. 
Twenge Dene ebvarncts tha eapoley just at pd 
ehetrocis its vapacety te reflect thiogs. 
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impetishable nature of these twopowers In other words 
once again, there will be no liberation at all. Hence 
at 18 incorrect to say that pradhana becomes active for 
the sake of fulllling the purposes of the purusa. 


qerenatts aah | e 


[Puruza, afmavat-hke magnet im, cet, tathe-api—even 
then } 


Iv mr m sato THAT (PURVEA MOVES THE PLADHIXA, 
As A (LAME) MAN (MAY LEAD A BLIND MAN) OR 43 THE 
MAGNET (MAY ATTRACT THE IRON), EVEN THEN (THE DIFF 
CULTY REMAINS} 7 


account, and that the purusa possesses no moving power 


man bymounting onbis back, but he leads hun by means 
of words etc Hav can the purusa who 1s devoid of 
action and guahties be eecedl to move the pa 
Sumilarly, the magnet comes near the ston and then att 
facte xt But the puruga and the pradhfina are permanently 
near each other, and so there would be perpetual activity 
and no final release Besides, the magnet 1 required 
ta be made clean before it can be expected to attract irom 
The purusa, on the other band, 1s already pure | Hence 
the illustrations are inadequate. So, between the none 
intelligent pradbana and indifferent purusa, there beingn? 
third papers; there can be no connection atall bebween 
the two Besides, as proved m the preceding Satrd, 
there can be no purpose of the activity’ A pradhana, even 
though it 1 now assumed that that actrvity xs caused by 
purtsa The highest Atman, on the Vedante dactnnt, | 
1s only indifferent so far as its own nature 18 ee 
Still st 1s considered ax acttve m its relation to may#s 
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and that 1s why there is no inconsistency to say that 
the Atman 1s both active and inactive 


aiarrta | ¢ 
[Angitvs-retatson of principe! (and subordinate), anupapa- 
tted-beine vmpossible, cd-and.] 


AND 42CAuse (TH: TmK22 GUYAS) ARB NOT €ELATED 
AS PRINCIPAL (AND SUBORDINATR, PAADHANA CANNOT BE 
‘acrive) & 


Pradhina means the equipoised, eterna! condition 
of the three co-ordinate, independent gunas of sattva 
raysandtamas. So, the moment any one of chem becomes 
Miperiot to others, the very characteristic nature of the 
gupas arid therefore of the pradhana itself will be lost. * 
And as there exsts no external principle to disturb the 
gupas, the evolution of the universe will not be possible. 


werentiat + waretraig |S 


EAnyethain another way, enumitauaf amferred, ca? 
siajaktr-intelligence , snyogat-bang oft 


AND THOUGH ANOTHAR INFERENCE de MADE (THE 
DEFECTS REMAIN) EECAUSE (PRADRANA) 16 DEVOID OF EN 
TELLIGENCE 9 


The Sizhkhya may say that as he has no proof to 
hold that qualities are unchangeable and without relation, 


{The Stbys view w onienicory beau the pura ie camel ue 
4 both ecrre wad the. mie nf peaiain The, Valin nem, om Se 


aoe Hat Grow the pant of yew of eae wh hase) haley, were be on 
the Rima Ty neiber te rete Doe the eciect afampre expereare, 

2 Frail wil therofre sether be comsideed ua Kianbenitra (eeranl 
Uy wuel®) nor panysimistye (eternal as ® pouciee). 
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he may infer from the nature of the effects that the qual 
ties have got, in spite of their equipatse, the capacity ta 
change and produce the effects, Even then, we reply 
that the argument wall contain the defect we have already 

out, viz, that there will be no orderly arrange 
ment of the world, sf the pradhana is nonantellgest 
And if, to avoid this difficulty, the Sirhkhya would say 
that pradhina too 1s intelligent, then he will not differ 
from us at all For what we call Brahman, he will all 
pradhina, And there will be only one intelligent principle 
Which wall also be the material cause of thus mutans 
universe, Granting further that the gupas are capable 
of undergorng inequahty an epite of thei equiporse, they 
‘will never be unequal in the absence of an adequate cause 
So there may not be any evolution of the world at all 
Or af the ganas somehow happen to be unequal without 
any cause, they will always remain so, and there will be 
perpetual eithsara and no release 


fafitasanniang | t° 
{Vipretyedhat-ownng to contradutuns , ca-and , dedmar 
Fiydsarh—not. satisfactory} 


__ Beswes, (rie Simxnra pocrana) 18 UNSATISTACTORE 
ON ACCOUNT OF Ifa CONTRADICTIONS 10 


The Sarhkhya doctrine, moreover, contains many 
contradictions Sometimes, they say that thereare seven 
senses, sometimes eleven’ In some places, they tell at 
that the five swhtle elements (tanmatras) evolve from the 
great principle (mahat), while in other places, they ae 
said to evolve from the consciousness of the ego (abamkara) 
Sometimes, they speak of one mternal oryan wz, the 
intellect (antahkarana), sometimes of three wiz 
intellect and egorsm Bessdes, rt 18 well known that 


1 Five snus af action, fie of wed, wd minh fire mens 
tind, tnd the erie cf ech whioh fens fare fave tease ba 
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their doctrine contradicts the Sruti teaching that God 
isthe cause of the world. 


At this, the Sarnkhya too, brings a couater attack 
‘The Vedanta doctrine alsa, says he, cannot he accepted, 
because even the practical distinctioa which the whole 
world is making hetween 2 11 who suffers and his 
suffering 1s not possible on the Brahmantc theory. The 
sufferer and the suffering will be considered aa the attri— 
bates of Brahman itself, and therefore the teaching of 
the Smit: that knowledge should he attained for the 

pose of putting an end to all suffeting, loses its signi 
Beic A little consideration however wall show that 
these are different though connected Just as the 
flame though distinct cannot extst apart from its hght 
and heat, or juet as, even m the illustration used by the 
Vedintin,' the sea-water, cannever he conceived to be 
permanently dhfferent from the waves and foam, which 
are sometimes manifest and eometimes not, even so the 
Atman must be thought of as essentially connected with 
its attributes of jiva and sarhsira, or which 1s the same 
thing, as the sufferer and the auiferiny. In other words, 
if the Atman 1a essentially and permanently bound up 
with the sufferer and the suffering, though aot the same 
as the latter, there will be no releaseat all. 


That the aufferer and the suffermg are two different 
things from the practical point of view can be seen in 
another way also An object of desire 1s different from 
the person who destres st; otherwise there will be on 
deare at all A flame e ¢ , does not desire to have hight, 
for it possesses tt already Nor can it be said that the 
object of desire desires itself, for this 15 nowhere seen. 
The relation imphed in desire, cannot beestablished with 
Tefetence to one thing or person oaly; st requires two 
tems to relate, viz, the object of destre and the person 


'The Vedintin shows that the Arman may rrmaia the same even thoogh the 
Muay 
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destting it. The same holds good if instead of deare 
there iseversion, Now there beinga far greater number 
of objects of avereson or dishke than that of like. both of 
them are generally known as the objects that came 
sufering to man’ To return to the point, sf both the 
sufferer and the sufenng go to form one self, there would 
be no release But if they are two, then theie as the 
possibility of release, inasmuch as the cause of hendage, 
vig, wrong knowledge may be removed 


We reply that all this reasoning is pointless For 
Brahman being the only realty, there can neither be the 
sufferer ind the suffering as two distinct things, nor any 
relation betweenthem Fire canneither burn not illumine 
itself, even though it may he said that it possesses the 
attributes of heat and light, and grows in volume ete 
No doubt from the practical point af view, it may be ead 
that the Sun is the cause of suffering, while the ving bady: 
which 2s scorched hy the heat ts the sufferer. Yet we 
cannot admt the argument of the Samkhya thet the 
suffering or pain may in reality belong to the intelligent 
heing alone, and not to the nonantelligent body, on the 
ground, as he says, that xf it were to belong to the latter, 
1¢ would, as the Carvskas hold, cease with the cessation 
of the body, and that there would therefore he no need 
to search for the means of liberation of the soul For, 
pt from the fact that nobody can ever umagine 

sembodied bey becommng the object of sulfering, the 
Samkhya too, on Ra own theory, cannot admit the soul 
or pore who 3s essentially pure to be affected hy pat 
either directly hy stvelf or indirectly through the con’ 
nection of the body. Nor, again, can the connectian of 
pain and puruga be established through the connecutn 
of puruga and sattvagua, and through the afectionof 


Brmety wile protects them, Sm fort cs pest. crrew 
‘heays that they mes wed tag libel Aang ws prod i sumer, bat ot 
wo waite: —Marathi Tene. by Abbyanlar gan Voi I Page 2h 


ADHYAYA m1, PA. 2, si. 10 297 


sattva by tajas For there can be no connection between 
the non-ntelligent unas and the intelligence and partless 
purusa, And finally af the purusa be supposed to sutfer 
4g it were, amply because he1s said to be reflected 1n the 
wattva, we have no objection ta his being so imay to 
suffer, as it were. But to suppose that an amphusbena 
is hike a verpent 1s not to make it poisonous, nor 1s rt to 
make a serpent non-paonous by supposing it to be like 
anamphusbena Thus, on the theory of the Sizhkhyas, 
too, the relation between the sufferer and the suffering 1s 
not real, or whith is the same thingae the Vedantin says, 
at 1s the efect of avidyi The fact of suffermng and the 
distinction between the sufferer and the suffering are 
an other words, inexplicable and unreal. 


‘The Sitakhya may aga take a new ine of thought 
andargue that the purusa is capable of sutfermgon account 
of the non-discrimtnation of the fact that he 1s different 
from pradhina, and that therefore there will be release 
for kum assoon’as there wall be the separation from him of 
the cause of nan-discrimination, mz the tamoguna But 
this 15 to make the release all the more impossible For, 
as the Sitakhya believes, the tamogana, whith 1s the root 
cause of non-discrimimation and non-release, 18 a8 eternal 
‘as sattva, and as the conquest or defeat of one guna by 
the other is neither fixed nor everlasting, the tamas may 
at any time again overpower the sattva, and thusclouding 
the intellect af man may again bind hun. 


To the Vedintin, on the other hand, mokya, or final 
release 18 an undoubted fact For the Atman alone bemg 
the one existing entity, and the so-called plurality having 
Its origin in speech, as the Chindogyopanzd says 
there cannot be any suth distinction or relation as existe 


1 The Swikhya uxpues that the tntellect or the sastragupa becomes clouded 
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between subject and object ot hetween sufferer and 
suffering in spite of the cognition nf these in practical 
hfe 


2 atelier | (82) 


To refute now the atomic theory of the Vaitesikas 
who aryue as follows. White threads produce 2 white 
piece of cloth, and not of any other colour From thi 
we can infer that qualities which are found in the cause 
reappear in the effect So, af we assume the intelligent 
Brahman as the cause of the world, we should expect the 
same quality of intelhgence in the world also But, a 
ie Be we conclude that Brahman 1s not the cause of 
the war! 


At 1 this reasoning which the Sitrakdra shows to be 
fallacious, hy taking his stand on the theory of the Vater : 
gikas themselvea 


aantdaat cerattareareary | t2 . 


[Mahat-cirghs-vat—as having dimensions known at 
mahat’ ond dirgha, va-or, rhsve-parrmendalabyah— 
from what 45 minute and spherical } 


Ap, JUST AA (DYADS AND TRIADE POSESING DIMEN 
Si0NB Or) * MAHAT* AND * pIRGHA” (ARISE TLOM ATOME 
FOS‘NESING) MINUTENBIS ANT APHERICITY, (EVEN $0, THB 
WOULD MAY ARISE OUT OF BRAHMAN). LL 


‘Thetheory of the Vassestkas 1: as follows:—"The atoms 
are spherical, though specific atoms have got specific! 
quahties Durmg the time of dissolution, they da not 
Produce anything, bat at the time of a new, creatiat, 
they come together on account of the force of the unseet 


1 Earth soma have gr, fr inutanee, the fear gules of car, set sal 
dag ooh, wane name Save ree ansepemmell fire. stoma. lave eM 
solour al touch, whde ax shana have aly one gual woe bch 
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ments and demerits of the actions of the souls, and bein, 
combined with the will of God, produce the entire wor! 
of effects Along with this production, the qualities of 
the causes are reproduced tn the effects Thos when 
two atoms produce a dyad, the white colour of the atoms 
m produced in the dyad, but not the original sphericity 
ar ‘parimindalya * of the atom. For the dyed is and ta 
assume the new chmensions of ‘anutva’ (emallness) and 
‘thaevatva’ (shortness) When two (four) dyads, m 
thei turn, combine to produce a tetrad, it is the whiteness 
of the cause which 1s found to he repeated tn the effect, 
but not the dimensions; for the tetrad aesumes the new 
dimeonon: of “mshatva’ (argzness) and “drebaeva" 
(length) Similar is the case when many simple atoms, 
‘or many dyads, or an atom ands dyad combine toproduar 
new effects, 


So, fat every stage, while pes frem atom to dyad, 
‘ot from dyad to trad end tetrad, dissrmilar qualities are 
produced on the Vatéegka theory, we have to say that 
on the Vodinta theory also, there may arue the non 
intelligent world from the intelligent Brahman 


At this, the Vaidenka may say that the products lke 
dyads, triads etc bemg en with qualities Ge 
™ nature to those of the causes, at 14 not possihie for the 
letter ta overcome the former and reappear m their place. 
But nonantelligence 1 not a quality opposed 1 nature to 
intelligence, it 1s merely the negation or absence of intel 
ligence, and so there 1s nothing to prevent the Brahman 
from reproducing sts quakty of mtelligencein the world. 


But the ar, tis not correct For, m the firat 
phe, the intelligence of the Brahman 1s not produced in 
the world, just as sphencity af the atoms 1* not produced 
m their eects It cannot be sad, in the second place, 
thet the old qualities cannot be repeated because the 
effect 1s bemg endowed with new qualrhes For, as 
the Vaisenkas hold, substances are, m the fret instant, 
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devoid of qualities, but become endowed with them only 
in the second istant, and so, it 1s possible that the oid 
walttues can reproduce themcelves 1m the effects 
the period in which the latter are without any qualities 
Nor canit be sad, in the third place, that the oid qualities 
like sphenicity etc aremcapable of: eae themselves 
imasmuch as 1t ts these which create new and drsstanilar 
qualities m new effects As Kanada says, the new 
qualities such as ‘mahatva" (largeness), and ‘dirghatya’ 
(iength) anise out of plurakty or largenese contamed in 
the cause, anutva (smallness) and rhasvatva (shortness), 
on the other hand, arise when there 15 netther plurality 
nor largeness m the cause. In other words , is Kayads 
himeelf tells, these new qualities do not come out of the 
original qualttuee of sphertcrty etc. (Vai St 7, 1, 9 and 10 
and 17). Nor Snally can tt be said that the prality of 
the constituent members of a cause or the dual:ty of them 
being contiguous’ with the effects produces the ‘mabatva’ 
or ‘anutva' in them, though it 18 not so with sphencity 
etc because these qualities of the cause instcad of being 
contiguous with the effects, sre, on the contrary, remote 
from then Az a matter of fact, all the qualities of the 
cause must reside init in exactly the same manner, that 
48, ether on all or on some of the parts of the cause, and 
are therefore equally contiguous or not with the effect. 
‘The reason then why sphericity ete ace not seen repro’ 
duced in the effects 2s not that they are mot contiguous, 
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jut that they have this natural mode of heaving. Why 
then can we not say with reference to the antelhgence of 
the Brahman that it has the natural way of not beng 
reproduced in the world ? 


Berides, we do find that from the quality known as 
conjunction, (sathyoga) of the threads, there results the 
substance viz a piece of cloth ,and so the statement that 
the cause and effect are similar m nature 1s not true If 
the Vattesika would object to comparing a quality with 
substance and therehy preveot us from saymg that the 
Brahman, as substance, can producea dissimilar effect, wre 
pet weare only mterested in pomting out that the 

t ts disstmilar fram the cause Besides, there 1s no 
rule that while adducmg examples one must choose the 
example ofa quality, when the quality 1s under discussion 
cr choose that of a substance when the eubstance 23 under 
ducussion. Kanada himself cites the example of a quality 
when substance 1s under discussion, as in Sitra, 4,2,2,"In- 
aemuchas the conjunction of things percervableand things 
ampercervable, 1s rtself umpercervahle, the body 1s ot 
composed of the five elements * The meaning ofthe Stra 
as that just as the quality of conyunction which 1s said to 
be inherent im the perceptrble earth and the smy septible 
akaéa, 1s itself amperceptible, even eo, if the physical 
body were toreside oranbereinats constituent fiveelements 
some of which (vig the earth, waterand fire) are percept: 
ble, and some (viz. air and akaéa) are not, 1t too would bave 
been imperceptible But the body ss perceived, and hence 
it 18 not compored of the five elements. It 1s thus that 
Kanada bs thas grvco the lead an comparing the quality 
of conjunction with the substance, viz. the body 
Besides in Sutra 6 of Pida 1 of Adhyaya 2, we have 
shown that the effect may ke diferent the cause 
And though thi 1: a repetition and we could bave 
avoided st, (as we once did avord a repetition while 
aa with I, 1, 3 and 12) what we wished 
to do here ss to refute the Vastenkas on ther own 
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or ras wortp) 12 


Now beens the refutation of the atomic theory 
which can be stated thus A piece of cloth 1s connected 
wath the threads which are contamedn it hy the relation 
known as‘ samavaya’, and the several threads are brought 
together by ‘sathyogs" In general, we may say that the 
parts inherent in any whole are brought together by 
conjunction , and that all things which consist of parts 
‘such as mountains and seas, ot the four elements of earth, 
water, fire and air come out of the diferent combmmar 
tions of four kinds ofatome It istthese things whrchean 
be considered as whales of pattsand which can ultimately 
be said to be produced out of atoms and disntegrated 
back into the atoms, at the time of the dissolution of the 
universe. But the atom being the Hmit of divisbihty 
cannot he dissolved or destroyed. At the time ofereatioa 
therefore the atoms of air first come together on accoulit 
of the motion caused in them hy the unseen merite 
and demerits of the souls, and thus it 1s that dyads, tradi 
etc of the element of air are praduced enly to give me 
tothe aariteel Sealer 1a the production of the other 
three elements of fire, water and earth im succession, 
of the physical body and the senses This » how the 
whole universe has come out of atoms As for the 
gualtties of the successive products, they are, as already 
seen, hike those of the earher causes The quality 
whiteness for instance of a piece of cloth 1s the same 28 
that of the threads. Such, an bref, 1 the view of 
Kanada and hus followers 
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To this we reply. In the first place, it must he ad- 
mitted that the conyunctian which takes place between 
theseveral perarice atomsat the teme of creation 1s due to 
some action, like the one required in bringing about the 
conjunction af threads into a piece of cloth ‘The action, 
tm ate turn, implies some effort on the part af the soul, 
or some impact of one thing against another, like the 
mpact, for mstance, of wind with the tree, or of the hand. 
with the thing whichis moved by it. The effort of 
the anu! 1s postible only when the mind 1s jorned with the 
soul, and the impact. ay after the creation of the products 
Tike wind etc, But neither ts possible during the condition 
of dissolution, because there 1s neither the physical body, 
nor any evolved product or thing ehvig an its atomic 
condition ‘Therefore the causes wl ate only possi- 
ble to exist after the crcatian of the world cannot be 
thought of as extsting before rt and producing the mitiel 
action necessary for the conjunction of atoms. 
Creation therefore out of the atoms is inexplicable 


If, 1n the eecond place, it 1s sad that st is the princy le 
of “unseen * accumulation of merits and demerits that 
causes the original motion of the atams, we reply that this 
18 not possible at all, whether the principle resides in the 
soulorinthe atoms For it as a nonantelligent ise 
and as already shawn in our examination of the Saibkhya 
view, 2 non-<ntelligent thing cannot of iteelf be the cause 
of any action Nor can we suppose that the priociple is 
guided by the sau!, because the soul too 3s not mtellyent 
on the Vaiéesika view Even af the ’ unseen” principle 
4s said to reaide 1m the soul there will be no connection 
between the principle and the atam , and af the ecul is 
said to be connected with the atoms and so rdirectly, 
af the unseen principle in the soul ts satd to he connected 
with them, there will be perpetual activity and per} 
creation and therefore no dissolution at all Hence 

1 Thi wil sccur epcally when the Lam whe it the 
Vout, sostrtig ssl cae of Te scl 
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in the absence of any definite cause of action, there will 
be no activityin theatome Hence, further, there wll be 
fo conjunction of different atoms and no formation of 
dyads, triads etc In other words, there will be na 
creation at all. 


Supposing the atoms combine, do they interpenetrate 
each other or aze jomed only partially ? in the former 
case, there would be no increase in volume or size, and 
an the latter, the atoms shall have to he conceived as come 
sistingof parts! And evenif they are 1mgined to be 
made up of parts, due to their position and direction 19 
Space, thei conjunction wall be an unreal thing of magi 
tion, and so will not be useful as an efficient cause in pro 
ducing dyads, triads, etc And finally, as seen aboye, 
Just as creation of things hecomes impossible on account 
ofany ngbie cause of motion and the consequent conjunc 
tion of the atoms, even so, the dissolution of the world 
wall bezmpossble in the absence of any visible cause for 
the separation of the atoms. Nor can the situation be 
evaimeetag se the unseen principle as the cause 
dusolution, for it may explain the occurrence of 
Pleasures and tn this world, but not the state of 
complete dissolution in which there 15 neither pleasure 
nor pan In short, in the absence of any cause, seen of 
unseen, for the motion and conjunction of the atoms 
there will be neither ereation nor dissolution possible oa 
the Vasiesika theory Jt must therefore be rejected. 
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‘The relation of samavaya (inberence) too in the doc+ 
enme of the Vatéegika wail not be sufficient to explain the 
creation and the dissolution of the world For just asa 
dyad which resides or wheres m two atoms 12 absolutely 
diferent from them, even so the relation of inherence 
or samavaya which 18 equally different from the two atoms 
must reside in them on account of a second relation of 
tamavaya But this second relation wall exmilarly require 
a thied, and co on ed infintum. It may be sud that 
samavaya x never seen 28 at ‘unconnected relation or 
as depending on some other connection, 0 that it may 
ultimately lead to the regrese On the contrary, 1t may 
be shown to be eternally present in the things which are 
seen here and before us* But in that cace, sartiyoy 
{conyunetzon) also, we reply, can be said to be eternally 
connected with things which are joined toyetber,and 
need not therefore depend on a further connection viz. 
samavaya, 2s the Vatiesika supposes Like sathyoga, 
ramavaya 1s a distinct relation, and 40 ought to d 
on some other relation Nor can tt be sad that sathyog2 
is dependent on another relation because saibyous 18 
the name of a quality, while samavitya 1s selfauthaent 
because 1t snot culty. Bat this 3 no prone ae 
categories other than the cate; gualty, sach as 
‘karma’ and ‘siimanya" are in Bela the relation of sama- 
vaya. The one thing which 1s common to both sathyoes 
and samavaya, and on account of which s2thyoga 15 de- 
pendent on anotber relation, 1 the fact that both of 
them are absolutely diferent from the terms they relate, 
and so, samavlya tons de ton a second samavaya. 
Now, ar seen above, this involves the regress and makes 
the last term of the series inexplicable musmuch as there 
4sno relation beyond xt with which 1t must be connected 
to have its own being possible But being. 
with thts explicable last relation of samavaya all tha 
earher relations of samaviya also are as good 28 naught 
So ultumately, in the absence of samavaya there will beno 

1g. a perce of cloth oi vicenda, yalniss and acnene inv ebeteee; or 
cctegee sm abtance, splity ae action ete. 
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production of a dyad out of any two atoms There 
sil therefore be no creation on the atomic theory 
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AND mrcausE or xxtTENCE (Or THY NATURAL 
AGHIVIFY OR NON-ACTIVIEY OF ATOMS) THERE WICL BE THE 
CONTINUATION Or 17 14 


Now the Vaiseska may resort to four posstbltres 
E:ther the atoms are naturally endowed with actiwty, 
ar with non-acttvity, or with both or with neither 
the first, there will be perpetual creation and no die 
Sohition if the arcane, there will he perperoaillill 
solution, and no creation. the third ts 2 statement of 
contradiction, and 1f the fourth, the actrvity or other 
wise of the atoms must be due to some other cause. 
‘Now sf this cauce be the “unseen” accumulation of mente 
and demerits, the very proximity of t with the atoms 
will cause permanent activity, otherwise there will be 
inactivity again 
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{Rapads-matug—on account of possessme colour and 
athers, paryaysh—oppostte, darsanat—because it 
observed] 


AND OrPOciTE CONCLUSION (WILL FOLLOW) IF ATOME 
ARE ENDOWED WITH COLOUR Brc, AS Is OBsRAVED (1 
DAILY Exventencz), 15 


Our ordinary experience tells us that things possess— 
ing colour and other quakties are more transitory and 
ross than their causes A piece of white cloth m 
and more easily penababl than the filaments: 

tefore the atoms of the Vatéegikas too, sf admitted a4 
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having colour, taate, smell and touch, must be due to 
some other czuse, and must he gross and transitory mn 
comparison with that cause. 


And :f atoms have a cause, then Kanida’s definition 
of a permanent thing as ‘That which bas existence but 
pn cause’, (Vat SG 41, 1) cannnt he made appheable 
toatnms The second reason also which Kanada gives 
for the permanency of the atoma, vi thet 
aftthey too, as causes, sre not permanent then there would 
te no meaning in making a specsfic reference to the am- 
uae of the effects (4, 1, 4), snot at all adequate. 

fo doubt the prefix ‘am’? {a) can never he applied tn the 
word * permanent * (nitya) and the word * imapermanent” 
can mean anything unless there is comething which is 
permanent But this 1s no reason ta auppose that the 
atoms alone are permanent, for as we, the Vedantins, 
hold the Brahman is the permanent cause. Besides, 
the mere use of a word need not be taken as a aufficrent 
ground for the existence of a thing imphed by that word, 
on the contrary, the thing whrch 1s the content or meanung 
of the word must be frst established as existing by other 
means of knowledge And xf * 1gnorence ‘of cause, that 15 
the ‘noo perception of the cause of atoms which exist 
themselves and which produce perceatuble effects by their 
being combined,’ is given as the third reason (4, 15) for 
heheving that thaatoms are permanent, we may say that 
this is too wide, For thereby we Pats thet hike 
atoma the dyads also are permanent, because they exist 
and produce perceptible effects hike jara and cloth, 
and are themselves produced by atoms which are non- 
Perceived If to avead thia cbficulty, the Vasteyla would 
say thathe meana by ‘ignorance * or * non-perception 
nf cause only the nonexistence of a material substance 
tesponsible for the production of the effects, and that 
thereby he would prevent the dyads from being consi- 
red a3 permanent on acoount of atoms there a5 
the materal substance out nf which the dyads have come 
into heing, then this 1s nothing but 2 repetition of the 
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earler Siitra (4, 1,1) which speaks of the absence of cae 
as the ground of permanence of the atoms In other 
words, the Sitra, 4, 15, 1s superfucus 


The * avidyi "or non-perception in the Sitra,4, 1,5, 
may again be interpreted by the Vatéestka in a new way 
According to him a thing can be destroyed either by the 
destruction of its cause or hy the diaintegration of 
‘The atoms baying no further cause cannot destroyed 
im either of these two ways And there 1s no ¢hind 
Teason of destruction known to exst. So at 1s this 
absence of any additional reason of destruction that 
meant by the ward ‘avidya,” And becauee there is 
such reason, the toms are sad by him to be permanent 


‘This reasoning of the Vaxsestka may be said to he 
cotrect provided the thing that comes into io the 
reault of combination of several substances. In thateae 
alone, that particular thmg wall be satd to pensh, sf the 
several substances separate from each other ot 
ate themselves destroyed In ether case, n other words, 
as the Vaséesika holds, there will be the end of that parte 
cular thing on account of the end of the conjunction 
Of the several substznces But as the Vedintins new 
at, destruction of the effect 1s posable only hya modifica 
Gon i its condition, just as the salldity of ghee is 
troyed by its bemg transformed into the Liquid conditsan 
‘Similarly, atoms may not be destroyed or dusmtegrated 
but may be transformed into a prior nonatomic condi 
tion, which 2s the condition of the being of Brahman 
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The four elements of earth, water, fire and air are 
seen to possess in decreasing number from four to one, the 
quahties of smell, taste, colour and touch, and are therefore 
endowed with increasing fineness' Water 15 subtler 
than earth because it docs not contain smell) fire 25 aubtler 
stall because it lacks both smell and taste , and air ts the 
subtlest of all because st lacks all the qualities except touch 
Now if the specific atoms also are bkewise supposed ta 

qualities in decreasing number, the atoms which 
ve the largest number of qualities will, necessarily, 
in ew of the principle yust observed, be larger in volume 
and grosser in quality than those which have a small number 
ofqualines But, m that case, they will cease to be called 
atoms And sf, on the other hand, in order to mamtain 
the equality of all kinds of atoms we suppose that they 
have esch only one specific quakty, the effect ton will 
have only one quality. Fite will be devoid of touch, 
water of colour and touch, and earth of touch, colour 
andtaste Oragatn, to mamtan the equakty, we suppose 
that esch lind of atom 1s endowed with four quahties, 
then contrary to actual experience, we shall have to believe 
that water has smell, or that fire has smell and taste,or 
that auc has smell, taste and colour Hence we conclude 
that the atomic theary 1s not acceptable 
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The Sa:bkbya theory of pradhiina 1s at least 
able to a certain extent to some af the Vedantins 
Manu, because both the Samkhya and the Vedinty 
accept the satkaryavida theory of causation and the nature 
Gf tee welf oc pares ox bang eventially tana 
pure and conscious But the atomic theory has not been 
accepted hy any competent autharity, and therefore: 
deserves ta be completely disregarded 


Beades, the Vaiéesika contradicts hunself when he 
maintains that the sx categories af substance, quality, 
activity, generality, particularity and inberence are al 
tely as separate’ from each ather, asa man 1s froma 
‘or a hare from grass, and at the same tune holds, the view 
that it 1s on the first category of substance that all the fe 
maming five are dependent * Or if the dependence 
quakhes and ather categories 18 ta mean their pre 
or abcence subsequent to the presence or absence. 
the substance, then like the Sarhkhyas (and the Vedan 
tins) the Vatéesika too may be supposed ta believe that 
the qualities etc are nothing hut the diferent forms 
and conditions of oneand the same substance, just 3 
Devadatta 1s the same person in spite of changes 1m cons 
ditions. But this 1s to abandon the Variesika view-pomnt: 


Upon this the Vartesika may point out that mete 
Syegaee el oe thing upon anather 1s not suific 

to shaw that both are one and the same thing Smoke 
dependent on fire and yet 1s distinct and separate from 
But we reply that smake 2s believed ta be separate becaie 
it mactuslly seen to be so This 1s not hawever the case 
with substance and quality A blanket which 25 white, 


ea St, Maras Traas AVianaas Saicn Page Gl) Footease 

Substance ut Ghat in which the yuabstees remain, CQualicy se thay whieh Set 
ether actrty oot quality Dot wo which che univerml oc jot eens 6k DOE 
Ie tol. Acuity ic tbat which ncasiaa erajuneton and apnea. Use 
siminya ur ftv xa that whch ia ane and eternal and which cendea a mired 5 
many things Paruculray or Vafeqtra the dstinguuhing mak 9 caf SBE 
ance us seyarate from athers, © @ touch 3 the exclusive eign af sit-360m. 
meas come ee (eee a ’ 

= Sanyeys and mmaviya though dapeosig on gugue 2nd Faro are aime 
tely depeodens on dravys er aubwnanee. 


ADEYATA U1, FA tt, 80 27 311 


of a cow which 1s red, ot a lotus which 1s blue, snot at 
sii seen separately without at the same time hemy white 
red, or blue In other words, the adjective, white, red 
or blue can have sts being only im some substance Stmilar 
fy, action, generality, particularity and mherence helong 
toand are found in substance or dravya alone 


Now what appears to the Vedintin 2s an metance 
of non-difference or identity may appear to the Vaitesika 
asaninstance of mutus! dependence or ayutastddhatva, 
But what after all does the Varéeyika mean by it? If 
he means thereby the emstence of two things in one and 
thesame place, he will contradict the authority of Kanada, 
according to whom ‘a substance hegets a substance, 
and a quality heyets a quality” (Vu Sa 1, 2, 10): the 
threads produce a piece of clath , and the colour of the 
threads produces the colour of the cloth But ths means 
that the piece of cloth occupies the space covered hy the 
threads, while the colour of the cloth occupes the space 
covered hy the cloth and not that covered hy the threads , 
whereas by the hypothesis of ayutasiddha. the colour of 
the cloth and the cloth it elf ought to have occupied 
one and the same apace covered by the threads If he 
were to mean by ayutasiddha, the exutence of two things 
im one and the same moment of time, even the two horns: 
ofa cow would he an :ilustration of st And finally, of 
he means by it identity in character, there would he no 
difference hetween substance and quilty 


Equally fallacious the view of the Vaisestka regard 
ang the relations of conjunction and inherence hetween 
things which are separate and between things which are 
mutually dependent respechvely For the cause (€g & 
Piece of cloth) which extsts one moment at least prior 
to ite effect (vu a quality) cannot he aad to he insepar— 
able from it The Vauesika may say that at 1¢ the effect 
which 1s inherent in the cause, the quality, for metance, 
tannot exist independently and apart froma piece of cloth. 
But how can the quality which bas not come into 
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exstence (and which, as the effect of cloth, comes into 
emstence at least one moment afterwards} be related ta 
the cause at all? Nor can it be sard that the effect comes 
into existence first and 1s then related with the cause. 
For this ss to admit that the effect exists priot ta its 
coming ito existence, and therefore to admit that the 
effect 1s not incapable of separte existence This 
pecessitates in spite of his belief the further admission 
that the connection between the two independent, 
separate terms of cause and effect ss conjunction and 
not inherence And if the akaia can be sad to be 
related to all other things by means of samyogz and not 
samaviya, even if there 1s no sea a the part 
of the things to be so related, xt will also, contrary to 
tus behef, be readily accepted that there would hkewsse 
be the connection of sathyoga and not samavaya bet- 
ween the cause and the effect also 


Besides, there exists no sound proof to show that 
sathyoga ind samaviya are themselves some actual entities 
beyond the things in which they emst ac relations. That 
they have names of ther own and produce pecuar cogni— 
thons in us, just as pats and other thingsare named and 
produce cognitions pecular to them, sno sufficient reason 
to believe that they are actual things: For thingsin this 
world have first got an orpinal nature of thew own, before 
they acquire a name anda new nature on account of their 
being related wath other things Devadatta, for mstance 
has always got one and the same original meaning, v= 
that he tsa man, though be may acquire new names 
meanings on account of his social relations +He becomes 
known ae learned Brahmin, 25 a young or old man, or 
as father, son, brother etc A tumeral remams the 
same, though it may have different meanings when it 
occu different positions such as the tenth or the 
hundredeth place Suihyoga und samaviya, on the 
other hand, do not indicate anythmg by which we can 
discern ther own nature, apart the nature from which 
they acctue from the relatedness of the things Deva- 
datta 16 discerned and known distinctly as 2 “man” even 
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apart from brs social relations or context The names 
and meanings of sathyoga and samaviaiya anse only out of 
the relatedness of things; apart from this relatedness of 
part from the things related, they have no permanent 
meanings of their own, which might continue even in the 
absence of things so related, 


An additional reason why the sathyoga cannot exist 
between the atoms and the soul, or between the soul and 
the mind 1s that these are, as the Vaifesikz holds, without 
any parts‘ And sf, for the purpose of the theory, the 
existence of the parts ts to be assumed, then anything can 
be assumedtoexst One may even assume that abundred 
oc 2 thousand things emst instead of merely six categonies. 
Moved by compassion, a man my assume that this 
miserable worldly Infe may come to an end, 2 wicked 
prson, on the other hand, may assume that even the 

berated souls come back to sarhsira 


And just as there cannot be any mntimate connechon 
or sathaviya between a dad and the partless 2kise, 
a5 18 conceivable between wood and varnish even so there 
can be no such connection between 2 parte did and 
mnpartite atoms If in spite of this, the relation of sama- 
Vaya 1s presumed to account for the dependence of effect 
on cause, there will creep m the defect of mutual depen- 
dence For rt 1s only when the difference between cause 
and effect 1s ascertained that there occurs the dependence 
of one on the other, andst 1s only when the dependence of 
effect on cause 12 ascertained that 1t indicates that there 1s 
(eee between the oy es will anse Gace 

mutual dependence or what1s known as “explanat 
ina circle The Vedantin, on the other hand, 1s free 


1 The tpanbiy af mings batten puto amen ee band rd 
the ol ao the muds ou the nts, excoan the pawibiay of Mncwlee as ale 
‘he penductien of dads and other ching. 

vn az Kun-tuberrayina, Whecesbe anf oc he re? 
Met he dancin And he ie cee? ene Whe Ras 
‘Ths lends bo on conghusiou reganling the Mace af euher of sham. 
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from this defect because he neither believes many differ: 
ence between cause and effect nor in the dependence af 
one on the other To him, the effect 1s nothing but 2 
state of the cause 


Besides the atoms bemg limted they must have as 
many mbes as there are directions, arx, exght or ten’ and 
af they have limbs or parts, they are perishable, in spite of 
the Virsesika clan that they are eternaland partless Tosay 
that these parts themselves are the atoms does not improve 
the argument For the atoms too bemny of the nature of 
the four elements mus: ultimately perish, just a8 the gross 
elements and the diadsetc perish ‘Now this destruction 
of the atoms, as we have already panted out, need not 
take plicc by the digunction of the parte 
Tt may take place by mere transformation mto the 
undifferentiated condition of the highest cause, wiz. the 
Brahman, 1 the way 1 which the solid nature of ghee ov 
gold 15 destroyed by mere change into liquid form 
Similarly, thiags may come inte being not by conjunction: 
of parts, but in the manner in which curds and sce come 
into heing out of the onginal condition of milk and water 


The atomic theory, in short, 18 based ou weak ar, 
ments, 1 against the teaching of the Srut: that God 1s 
hy cayse, and 1s not accepted by competent 


8 amernieatremy | (2-29 ) 
RATT THTETSSH ae | te 


{Samudayes—collection, ubhayahetuke—due to both the 
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Norwiris?ANDINO THE ARUMFTION OF COLLECTIONS 
DUE TO ROTH THE REACONS, THEY ARE NOT PROVED. 18 


Having shown the inadequacy of the semtmbilistic' 
doctrine of the Vaiiesikas, we now eee to show that 
the thoroughly niliketic doctrine of the Buddhists 1s all 
the more unworthy of being taken into consideration. 
‘The doctrine assumes three main forma, erther because 
Buddba bimeelf held different opimons on differeat occ: 
sons, or because at war taught to three types af disciples 
who differed rn thei rntellectual capacity" The Realists 
(Sautrintikas, and Vasbhasikas) are those who belteve in 
thereakty: ESE the Ideahstsorthe Vyiiinavadins 
are those who held rhac thought alone w real, and the 
Nihshsrs or Siinyavadins are those to whom everything 1s 
void or unreal 


Torefute the reahsts firar According ta them both 
the external world of elements, sense organs and qualities 
and the interna] mental world are real The external 
world arses out of four kinds of atoms, which are excher 
hard, @urd, hot or mobile, accordingas they ate of earth, 
water, fire and air, respectively The iternal world 
which constitutes the expenence of man consists of the 
five groups (skandha) of sensations, knowledge, feelings, 
names and pressions (1 ¢ the skandhas of ripa, vyfiana, 
vedana, saihyiit and sathskara) 


As against this we observe that neither the atoms 
nor the skandhas are able toachieve the two-fold groupings 
as assumed by these realists For the atoms as well as 
the skandhas are nonantelligeat, and af at all they are 
‘assumed to be actzve of therr awn accord they will never 


‘wemealy al 
Ashe sehocls in Buddhiew esl ie chin which ‘ltamately lads to pecfect 
ham, 
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cease to he co, and hence there will be no mrviga Even 
the actinty of the mind, which might he supposed ta be 
the cause of the groupings, will pot be possible on the 
Buddhist view, without the accomphzhment of the 
groupings, that’ 1s, without the presence of the body 
Nor does the theary allow the existence of any other 
permanent and antelligent bemg such as the soul which 
enjoys, or the Lord who governs. Nor again cana chao 
af cognitions of one’s own self as ‘I am” he the cause 
For sf the chain 2s different am character from the several 
momentary cognitions of which it =» made, 1¢ 15 to admit 
the permanent Atmanofthe Vedantin But sf the chan 
too is momentary, there 1s left no scope for 1t to he active 
cu bring mto bemg the external and the sternal 
worl 


RRaTITTeNA Tehama | 2S 


{[ltaretara—successive, pratyayatuat—hecause of carszal inks, 
ati cet—if at be sad, vid, utpars-ongm, matra—only, 
mimytidtuat—bemng the couse } 


Je rr Br sArD THAT (GROUPINGS OF ATOMS ANDSEANDEAP 
ARE FORMED) ON ACCOUNT OF SUCCESSIVE CAUSAL TINK 
(or avinys, sastsKAnas zTC., WE SAy) 1 8 NOT 40, TOR 
‘THEY ONLY EXYLATN. THE ORIGIN (OF NW SUCCESSIVE LINKK 
AND NOT THR FORMATION OF ‘THE GROUPINGS). 19 


Ie may be said that even in the absence of a permanent 
ruling principle, the sazhsira 18 made possible, on account 
of the causal force of a senes' which begins with avidya 
and ends with death and return to life These Inks im 
the chain follow upon each other aa surely as water-pols 
on 2 wheel and explain the saihsira. 


© The scnes counsts ef such mambers aa andyi, exbshiica, ryfidine, Haan 
ffs adem pare, Yond Ica, opi, batwe, je, ant olde, 
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But the argument cannot be accepted, because it 
merely accounts far the origination of the several members 
in the series by reference to the preceding members 1a the 
same, Jt does nat explain how the external and the 
internal proupings are formed; If, as we have already 
painted out, it cannot be proved even on the Vaidegka 
theory how the atoms are combined, in spite of the fact 
that the theory admits the enistence of permanent atoms 
and of souls in which the unseen frutts of actions reatde, 
how much mate improbable tt must be for the Buddhists 
to explain the combinations, when the atoms are said to 
be momentary, and are devaid of any connection with the 
souls and with the unseen fruit? The senes of avidya 
and other things, being itself dependent on the assemblage 
of atoms and skandhas, cannat he the cause of the latter. 
Avosling these difficulties, uf it be satd that the eeties oF 
avidya and others as well as that of atoms and skandhas 
on which it depends ate sumultaneously responsible for 
the continued existence of sathsara, we have to ask a 
further question, whether the successive groupings of 
atoms and skindhas are like unto each other or unlike 
Jn the first case, m spate of his good or bad actions, man 
wall never be able ta obtain the bodies of birds and animals 
of of angels and gods, mn the second case, man may change, 
at any time, even whtle hving, into an elephant or a god 
Beaides, xf even the souls have yot a mamenttary existence, 
it 1s inconceivable how they can wart ll the objects of 
enjoyment are formed for their sake or till the ime of 
final releate Release or enjoyment too serves no purpose 
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{Utear—subsequent ; utpade—as xt arwes, ca—and, 
parvs—preceding , nsrodhat—on the destruction } 


AS XVERY NEW (MOMENTARY THING) AaUES ON THE 
DESTRUCTION OF THE PRUCEDING, (TRERFE CANNOT BE ANY 
CAUIATION TOO AMONG THE MEMBERS OF THE SERITS OF 
Avira mc), 30 
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‘There cannot exist any causal relation between 
any two momentary things because it 1s only after the 
first has ceased to be that the second comes into existence 
Howsocver the antecedent may become developed and 

power, it cannot produce the consequent unless 
contrary to the theory of universal momentannest, it 15 
assumed that che antecedent lives for the second moment 
and actually exerts mfluence in order to be connected wath: 
the second thing The existence of the antecedent by 
itself 1s not agun sufficient to produce the consequent, for 


there can be no consequent worth the name which has 
not 19 1t the essence of the antecedent. But ta adant 
ths vw to pive up the view of momentarmess and to sey 
that the essence of the antecedent continues to remain 
the same til] the moment of the production of the 
consequent. 


Besides what does the Buddhist mean by origin and 
destruction of things? If thereby we understand the 
nature ofa thing, then whether the thing 1s destroyed or 
not, 1h as as good as sayy that the thing 1s mamtamung its 
‘own nature, in spite of the view of momentariness If 
origm and destruction are the carer and later stages OF 
one and the same intermediate thing, even then it 15 a5 
good as admnttmg that the thing hives at least durmg three 
toments of time And finally, sf they are absolutely 
distinct and separate from the thing yust asa horee # 
different from a buffalo, even then we reach the same 
conclusion ‘The thing 1s eternal because 1t 1s not ae 
either by origin or destruction And further, sf ongio 
and destruction were merely to imply the peer and 
the non-perception of a thing, they would then refer to 
4 perciptent being and not ta the thing at all Hence it 


as that the Bauddha view 1s untenable, 


orate aiaietras aioreareTaT 1 28 
fAsati—when absent pratyfia—statement, uparodhas— 
the contradiction, yaugapadyark—smultaneity, anyttha— 
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(w Tar erenct ss rxzcent, xvmy) WARN (THE CAUSE 
WK) ABMENT, THERE WILLRZSULT THE CONTRADICTION OP THE 
ADMITTED PRINCIPLE, OF ELSE STMULTANHITY (OF CAUSE AND. 
aresct). 21 


If xt be ead that there may bean effect even 1f there 
no cause, the original principle of the school that the 
mind and ite states arse on account of four different causes ' 
grill have to be given up Beades anythmg may come 
mito being at any time, if no cause 1s required If, on 
the other hand, rt 18 sard that the antecedent may continue 
to ext til the ene 18 produced, st well emmply 
imean the giving up of the theory of universal momentari- 
ness and the acceptance of the simultaneous existence. of 
cause and effect 
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Pratssanikhya—voluntary , _eprabearhhya—swoluntary 
pie ora Gpraptr not to heve ; omchedt 
beng not discontymuous 


Al THERA WF NO DECONTINUTTY {IN THE SERIES), 
THERE CAN EE NEITHER VOLUNTARY NOR INVOLUNTART 
Destaucrion 22 


‘The nshilets further mamtam that all the obyects of 
knowledge except akiifa and the voluntary and the n 
voluntary types of destruction, are produced and are 
momentary in character ‘The three excepted things are 
not obly non-substantaal but are also negative 1n character 
Akasa, which will be considered m Satra 24, indicates the 
absence of anythmg which will occupy space Destruc- 
tion, whether voluntary as 1m the case of a jar which 1s 
antentionally broken by means of a stick, or natural, 
which takes place on account of continual decay of things, 


1 The four cause ate: Meter) (ataitbons], lmpreesineal (mmamiraars, 
serwscy (sihigus), and wvwdany (bab). @. the Jor prow wmpremnes af 5, 
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must refer either to the stream of things as.a whole or to 
the things themeelves But the stream or the series of 
things and events cannot be destroyed, because the 
members in the series are connected together ae cause and 
effect nan unbroken manner Nor are the things them- 
selves capable of bemg destroyed For in the various 
condtttons or states of a thing there remains something’ 
by which that thing ttself 1s recognized, erther actually or 

1 Hence, thete i 00 kind of destruction 
possible, as 15 upheld by the nthilsts 


THT TST! 32 
{Ubhayetha—both ways, ca—and, dosit—due to defect 


AND BEING DEFECTIVE BOTH WAYS 23 


Bendes, sf the destruction of avadya and other things, 
as.involved in the two kinds of destruction, were to 
‘on account of perfect knowledge and other ethical means, 
the Bauddha teachsng that destruction takes place without 
any cause will have to be given up And af avidya ete, 
are destroyed of thew own accord, what then 1s the use of 
the path to salvation which consssts in kmowang, thit 

¢ 18 momentary, painful, and voxd ? 


Sree WATT! 32 
YARafe—an the case of ee ca, dvSesat—there berng nt 
Asference | 
AND ON ACCOUNT OF Ins REING NOT DIssIMILAX (WITH 


THE TWO KINDS OF DESTRUCTION) AKASA (TOO CANNOT IE 
SAID TO 3f A NONENTITY) 24 


‘he ope, and the ight, are the four cewes an the case of the perceptian af 2 Jt 
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Alsila too cannot be sid to be devoid of positive 
charactenstics, and therefore a noo-entity, That it # a 
teal thing can, first of all, be seen from the Scuti passage, 
“From Atman came forth the akage “(Tai, 2, 1). Secondly, 
4¢ can he inferred from the specific quality of sound, just 
as earth and other elements are considered to be on 
account of smell and other qualities, Besides, sf akalz 
means simply un-covered space, the emstenoe of any 
flying bird im the sky would render the space covered, and 
so may prevent any other bird from flying in the sky. If, 
im reply to this, it be said that another bird may Ry m 
another poction of the aky, then this is nothing but to 
admit, with reference to that secand partion of the sky, 
that there is first 2 portion af the sky oc akiée which exsts 
ey of its being covered or not by the body of 
the fying bird, and thet if ts nor simply uncovered 
space And af akaés 1s to be defined only negatively, 1t 
will contradict Buddha's own reply, in another place, 
that akaéa 1 the support of wind, If, according to him, 
a positive entity ike wand ss the suy of the earth, 
how 1s st posstble that the wind should have tts support 
in a nonentity like akia? Besides, there 1s a further 
contradiction mvolved sn saying that akaéa, hke the two 
ands of destruction, 1s a non-entity and is at the same 
tune eternal How can that which x unreal be either 
eternal or non-eternal? For the attributes can be pre- 
dicated or not of real things only 


CET | A 
LArusrayteb—On account of recollection; cand. 


AND BECAUSE THERE 15 RECOLLICTION, (TH AFERIEN~ 
SING SUBJECT CAN NOT BRA MOMUNTARY THING) 25 


The nihilsst who beleves in the uorversal momentari 
ess of things shall have consstently to beleve in the 
Momentary exstence of the experiencing eubyect. But the 
fact ef recollecting makes this amposstble. For recollection 


va 
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( 
or recognition of a thing belongs to the sume 
who has first copmzed that thing We never ol 
that one man co, things and another recognses 
them Even the distmction between a thing seen today 
and a thing seen yesterday cannot be noticed, unless bot! 
tha things are seen by one and the same person Even 
the nihilist cannot hly deny that perceptions 
which he now remembers belonged to himself 1 the past, 
he 1s as certain of thisas of the fact that fire1s hot and gives 
light If then the ntheliée must connect in himself the two 
moments of perception and rememberance, and must think: 
that from his cradie tathe grave all his perceptions and the 
subsequent recollection of them must belong to bimaelf 
‘asoneandtbe same person, will henot be ashamed of having 
held tha view that everything 15 momentary an character? 


Should he argue that the belef tn one and the same 
experiencing subject arses from amilarity of two OF 
more cognitions of the self, we reply that even 
cognition of sumtlarsty there 25 required a person who: 
be permanent enough to discern the similanty of two sti 
stve things But from the point of view of the nihulst, — 
there being only momentary things, to say that recognition: 
a8 based on similarity stouttet sheernonsense Should be 
again argue that the knowledge of simlanty 1s altogether 
@ new cognition, and rs therefore neither based on the 
prior cognitions of two things occupying two 
moments of time, nor on the existence of a permanent 
expenenang subject, we reply that the expression ‘this 
24 simular to that ' not only points to the * this * and the 
‘that’ as two distinct things but also to the commor 
third thing of the sumlanty between them expressed 28 
one single act of yudement If mmilanty were to be 
altorether a chstinct object of knowledge and unconnected 
with things which are stmilzr, then the expression thus 
as similar to that * would serve no > we shoal 
be able in that case to speak of * similansty ' only without 
any reference to the “this” or the ’thac’ To refuse 
to admit a wellknown fact, whether for the purpose of : 
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estzblishimg one’s own postion or for the purpose of 
refuting the posthion of others, uw not only not to carr 
conviction to oneself ar others, but also to expose oneself 
to the charge of heing vainly talkatre. It 18 therefore 
not Proper to may, 1f we attach any value to our everyday 
Kfe and thought, that what we apprehend 1s due ta 
amilarity only, for in recopmtion, what we are aware of 
4s the sameness of the thing apprehended before and not 
of similerity of one thing with another No doubt, 
at 33 likely that with reference to external things, a doubt 
may sometimes arise whether a thing ts the same as seen 
before or as simply sumiar But there cannot are aay 
such doubt with reference to the conscious athyect; 
for everyone is distinctly and clearly aware that he 1s the 
same subject who remembers today what he hea app 
tehended yesterday 


AAISEBRTG | 28 
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‘Sixcu rr ia NOT OsSERVED, (AN RXBTING THING) DORE 
NOT ARISE FROM NON-EXISTENCE. 265 


‘The nubrlists must further beheve that existence 
anses from nonemstence, because they propound the 
view tha: the effect does not arse without the destruc: 
tron of the cause ‘There comes forth the sprout after 
the seed is destroyed, curds is formed only whea milk 
eases to be milk, and the clay ceases to he a mere lump. 
of clay, before we see ajar cut of t If changeless causes 
‘Were to produce effects, then we may, savs the Buddhist, 
eal expect all the effects at once and without any 

y 


Toths wereply If non-existence were to produce 
exutence, then there would he no meaning im weigming 
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specu causes for special effects, such as seed for sprouts, 
clay for jars or milk for curds For there will be na duer- 
ence between nonexistence as indicated by the expressi¢n 
“The hom of a bare’ and the non-existence indicated by 
the destruction af cly or seed. We necd nat even pont 
so much that there is first the non-exiatence of sced and 
then the exjatence of sprout ; for 2 sprout may come out of 
the nonenistence indicated by “The horn of a hare,” 
If, on the other hand, we assume that different lands of 
nafvenstence have different characteristics of their own, 
then like several things with their peculiar properties, 
non-tarstence too will lose its character of being a nomen 
tity, It wall be an entity with a quality of it: own, just 
asa lotus has the quality of being blue, Besides, will 
nat the eliects of nonexistence participate in the nature 
of their cause and become towexistent? Bat we do 
not find this in our experience On the contrary, we 
find every effect weanng a peculiar aspect of existence. 
The mars of clay are like clay and not Izke threads of cotton, 
indicating thereby that the jars participate sn thes ap- 
propriate enstmg cause viz the clay and not in ther 
fionemstent cause viz, the threads of cotton $0 
the Baudha view that nothing which does not. ae can 
become 2 cause, 1s false Gold does not chat, 2 aoa 
it 18 made santo ornaments. Even in the case of 
where there 1s apparent change, the seed 1s not destroyed, 
the small aaa of the are not destroyed and it 16 
these which are the real cause of the sprout In short, 
because we see that nothing originates from non-existence 
which 1s hike the tdea of the born of a bare, and that, 
on the contrary, every entity originates from some 
entity which has an endunng nature hke gold or cla 
we conclude that the Baudha doctrine 1s fit to be £t 

Tris to be rejected for the additional reason that the 
Baudhas contradict themselves by saymng first that the 
mind and its modifications ansse from four skandhas, and 
the matenal things from atoms, and by saying again that 
emstence 1s due to nonexistence. Ther doctrine 1 


nothing but bewilderment to others 
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Axo (Due rentons Aso WiLL THUS ACuTAVE (THEIR 
exo) 27 


Tf the doctrme ‘entity arses from non-entity * 
were admitted, lazy petsonsalso would achieve ther ends, 
for non-enutence can be had without any effort Corn 
would grow even xf the farmer did not til the land, vessels 
would come mto being without the moulding of clay 
by the potter , and cloth will be available even af the 
weaver was lazy and did not weave No body will be 
tequired to put an any efforts for the attainment of the 
heaven or of release. All this 12 absurd and unacceptable. 
Therefore the doctrine referred to 1s falee 
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Non-musrace (or exrexwat TwNG!) CANNOT (2m 
MAMNTAINED), ON ACCOUNT OF (rum) URING PuRcHIVED 28 


Now thet the Baudha view that the exterral world ts 

though momentary 3s refuted on the ground that a is 
ampossible to account for the pings of atoms and 
skandhas, there comes forward for conmderatian another 
view known a4 the Subjective idealism of the Visfiana- 
vicins The reality of the external world 13 belteved 
to have been adopted hy Buddha, m order to make 
it suitable to some of his disciples who were, accor 
ding to hum, too much attached to the things of the 
external wold His real view however was differeot 
Tt was to mamta the reality of cognitions or 2deas and 
‘nothing else. 
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According to this doctrine known as ViBdnavida, 
all experience, whether im the form of cogmition, or 1n the 
form of the subject, the object and the means of cognations 
is mental in character Supposing that things exist in the 
outside world, we can have no expenence of them unter 
they assume the form as determined by intellect And 
af the external things are to be admitted, they must either 
be of the nature of atoms of of their groupings. Obviously, 
things like pillars cannot be Beereuetea agatoms, because 
the latterare imperceptible Nor can they be apprehended 
a8 aggregates of atome , for if these aggregates are different 
from atoms, they can be no longer cansidered 2s made up 
‘of atoms , and if they are non-different, they will be a8 
amperceptihle 2s the atoms, and hence there will be no 
cognitioo of pillar 2s pillars. or of any other gross obyecta. 
In the same way, one can xhow that the external objects 
have nesther universality ' nor any other category 


Now the variour differences we feel in our general, 
uniform awareness orexpenence, on account of the various 
references to objects of knowledge such ae, « pillar, a wall 
or a pot, ate, as a matter of fact, mental in character 
‘They are differences in our ideas or cognitions, and ate 
found to conform to things ‘The 15 to admut, n other 
‘words, that the forms of ohjects of our knowledge are 
determined by cur ideas,” and not given by the reality 
of the external world Besides, our knowledge of objects 
am the form of ideas and of the objects themselves beng 
always sunultaneously presented, they must in rt 
be one and the same? For had they been diferent, we 


9 UC the wndversoty ofr vi the piles a cent foes pag thew 27 
are cee eee ibm wa-aifeal, thea ust ab ce oy 

et afew und impestert le ineonlity Ws 
SEpeceptle oe neo Cuneta YO 


t Instend of believing in the vexioas forma of objects Le 
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might have been comcious of one and not of another ; 
but this is never the case, Hence, too, we may my that 
the world of extemal things is not real. 


One more reason for not believing in the external 
world is the cimilarity of the peroeptions of our waking 
life to ate rience m dreams and illusions. mari 
experience of the latter type appeira to us an tw 
that as, 2x cade up of subject and object, inspite of the 
fact that there1s na external world in dreams and illusions, 
out experience of the waking fe also may be independent 
of the external world. Our perceptions of objects ate 
nothing bat simple ideas. As for the reason of the vaniety 
of ideas, it need not be saught in the existence of the extere 
nal world, but an the sathskdras or the unprescions of past 
ideas The idcas and the succeed? tach 
other as necesmnly as the seed and the sprout succeed 
and cause this endless Samsara That ce idea or 
cognitions are caused not by external objects but by 
mapressions can be proved by reference to positive and 
fegative assertions we can make regarding the relation 
between them The Vedantins too adwut with us that 
in dreams, when there are no external objects, knowledge 
or ideas are on account of prior mental impressions 
But in the absence of mpressions, there cannot be ax we 
hold, any knowledge or ideas We therefare conlude 
that there x6 na external world of things. 


To this we, the Vedantins, make the following reply 
Tew wrong to hold that the externa) world does ont exist ; 
for we are aware that corresponding to our ideas our 
Petceptions t out to ues exterml things Ike pillars 
and walls ‘Nobody wall listen to a man who, while be 
48 enjoying his dinner, eays that be is nether eating any- 
thing nor having any satisfaction outofst. Let the Baudha 


1 That this wotcemrion of Mowe and impreavia ia wor x0 emumpl of wrutaal 
0 fevea by the. Vediaun Masa! 
pan each thar ts adeutted evea iy ae Marl 
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acbitrarily exphin that what he means by sying that 
share 20 Otrech A tiat there us no consciausness af obj 

cy from. act of consciousness. But the truth i 
that consciousness iteelf points out to ws that what we 
are aware of in perception, for instance, isnot the perception 
itech but the objects of perception, "The Bauchss them 
selves tacitly acknowledve this fact when they say that 
the interna! abject of cognition appears *like something 
external,’ How can there be something * like external” 
af there is really nothing external? Is it possible that 
Visnumtra should ever appear like the san of a barren 
mother? Besides, whether objects of perception are posal 
ble to be external or nat is to be judzed ee % 
the means of bnowledge ; the means of knowledge are 
never sad ta exist or not to emst by reference to our 
preconceived’ notions about thisgs Thar is possible 
which is capable of beng apprehended by perception of 
other means of knowledge, that wimpossible which 2s not 
wo capable. So when, as a matter of fact, the external 
things are apprehended by means of knowledge, to say 
that they are only mental on the ground that they are 
pete ae ‘t nor non-different from atoms, 1s to mdu'ge 
im idle tal 


Agun, of there are no external objects how can the 
ideas have the farm of objects? And, if the ideas have the 
forms of the objects, does 1t mean that forthwith the objects 
whose forms the ideas have, are all reduced to these forms 
only? The truth is that objects are apprehended as ex 
ternal and distinct from ideas, nd therefore the savartble 
concomitance of the idea and the object should be consti 
as the expression of the causal connection between 
and not as that of identity ‘That the idea and the object 
are distinct from each other can mareaver be shown by 
feference to the difference between a substantive and the 
attributes oraspects which belongto it. The perception 

‘The vifiunavtclins fist whe x for grastad Ghat external shings de mes cust 


sand then ru to che conclusion that not euly these objacta are mumtal im chars 
‘int thet even the mrana af hoowladge ate aise aextal, 
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of s white ox differs from the perception of a bhck 
ox, though the knowledge of an ox in general 1s the 
vame The two lands of knowledge as specified 
by tbe differmg attributes *white* and ‘*hlick” are 
also further different from the genenc knowledge of an ox 
as auch Similar is the distinction between the percep- 
tions of a jar and a pot, or between the perception and 
fememberance of a yar, or between the smell and taste of 
milk, even though the generic knowledge in each case may 
be simply some indefinite thing, or simply a jar of milk 
Neither the attributes nor the substantive be sad to be 
non-distinct and non-separate from each other And if 
the ideas occupy different moments of tume, and vanish 
immediately after they have been felt in consciousness, 1t 
wail not be said about any one of chem thet it 1s either 
the knower or known If the idea does not last even 
for two consecutive moments, thea there ought not to 
peany talk about the ideas being Gea ae 
about everything being momentary and void, about t! 
dietnction | rece andividuals and classes, or between 
exutence and non-existence due to avidya, and about 
bondage and release * 


The vindnavadm may further argue that while an 
adea ilumines hy itselfas a lamp, the external objects do 
net, and hence we become conscious of the idea and not 
ofthe external world But st looks strange that he should 
readily believe in something absurd enough like * fire 
burns ttself,” and not believe in the altogether common 
and rational view that the ideas sale ee 
external things He may chject to saying that 
ietenwedven che regress od Aiirceitesfareard seis 
ts to depend for ats apprehension on something else 
that something also has to be dependent 18 


1 All tha youble on the aupponiten that share ert a kaaver hs etm 
compu car as with Soha, tnd iat ue boca noe fa two wanes Oo 
allow auch compartion. But she Boda hos a each belt, 
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apprehension on something else and so on But so far as 
the knowledge of ideas, 1s concerned he may tell us, that 
juet 28 a lamp does not require another lamp tozllumune it, 
e¥en 60 one cognition may not require another copmition 
to cognze 1t But we reply that both the arguments 
are wrong The regress need not arse , for, there w 
no other copniser of the self‘ who cornizes the sdeas , 
and the self and the cognitions are of different nature, 
‘They are related to es ictier as the knower and the 
known, oras the subyectand object As for the witnessing 
self, he existe by humself and cannot be doubted 


‘The lamplike, self llummating idea of the vyiina 
vidmn appears therefore neither in need of any meana of 
oof nor of any other being beyond 1t But this 1s like 
Sheving that a thousand lamps are burning im the intenar 
‘of 2n mpenetrable rock To say that the self-conscious 
tature resembles the view of the Vedintin .s not correct, 
fot just as the lybt of a lamp ss dependent for ats being 
known on the eye of an intelligent being, even to ‘the 
idea mamfests itself through some intelligent ple 
beyond it Besides, whereas the witnessing sat of tHe 
Vedintia is one, permanent and selfallumimating, the 
ideas of the Vujiavavadin are transitory and many and 
therefore require for their manifestation an rotellgent 
principle beyond them 


Yartisy + eralteq 1 28 


{Vaidharmyat-on account of difference in nature, ca-and 
nta-not, soapns—adi-vat—hke dream and others.) 


AND ON ACCOUNT OF DIFFERENCE IN NATURE (IDEAR 
OF THE WAXING LIFs) CARNOT DE LIKR THOME IN A DREAM 
are. 29 


, ing wo the Vedsatio, the ef sing 
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‘We now refute the duddhist view that the ideas 
ot the waking life may arise, m the absence of the ex 
ternal objects, in the s2me manner in which the ideas in 
a dream arise. The two kinds of ideas, we contend, 
are different in nature. The ideas in a dream anise 
falsely because the mind és infatuated by eleep. That 18 
why the experience of having met 2 great person m a 
dream is cancelled in the waking life, Similar is the 
case with illusory experience But the things of which 
‘we hecome conscious 10 the waking life continue to exist 
without being negated, Beades, what we experience in 
dreams is due to memory, while what we experience in 
the waking life is ammediate apprehension, The differ 
ence hetween the two states ts the diderence marked by 
the presence ar absence of abjects, Notenthstanding 
this obvious. seffevident truth regardine the dilference 
between the two states, uf the Baudha proceeds to infer 
that the knowledge of the waking life 1s like that of the 
dreaming state, simply on the ground that there s* 2 
land of imowledge m both the states, be wil] thereby 
show that he has neither logic nor wisdom What 18 
contrary to experience, viz. the knowledge of the exter- 
n2l world without the existence of the external world, 
be hopes ta demonstrate by refereace to a partial resemb- 
lance of consciourness between the wakeful and dream- 
Ing states But bow can an attnbute which does not 
naturally belong to a thing, be ascribed to 1t, amply be- 
Cater that thing hes 2 partnal similarity with some other 
thing? Can fire be cola, because like water, fre 1 one 
of the five elements? Therefore it 1s that we say that 
the waking hfe 1s diferent from a 


W WAISAITA | | Re 
[Na—not, bhavak—exstence er-—tipelebdhes—besng not 
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To refute now the possibility of knowledee due to 
faopreasions, even if there ia no exterval world, We 
may ask, inthe firet place, as to how the impressions 
may arise at all if there are no external objects 2a these 
causes. To say that they are due to prior cogm- 
tions in addition ta the beltef that cogmitione are due to 
Prior ampreasions, and to sy that this has been going on 
without any beginning, ts to rest satisfied wath a frit 

regress 2d infinitum.’ Like onc blind man leading 
another, it will only cut the entre practical life, Ie 
will not also help the Buddhist ta uphold his position, 
vit, that cognitions are due tu impressions and not to 
external objects. ‘The anvaya and vyatarels, that ia the 
positive and the nepative method of argument which he 
uses? is really m our favour. for cognitions arise tf 
sher* exist rbe external objects; aud they do tot ariée if 
there are no such objects. As opposed to this, people — 
believe ta the exstence of the external world even sn the 
absence of the impressions * Moreover the impressions 
do require a substratum * im which they reside, though 
such a substratum from the view point of the Buddbsst 
cannot be copnized by any means of knowledge. 


wie | 32 
[Xsapiketeat—on eccount of bemg momentary, ca—and.] 
AND ON ACCOUNT OF (11m ALAYAVINANA) BEING 


XMOMENTARY, (IT CANNOT PE THE sUZSTRATUM OF MENTAL 
IMPRESSIONS). 31 
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Tf the pravyttrvyiiana or the cognitions having the 
form of external things cannot be tha substratum ee am: 
pressions, the Jlavavyjitina * also, thats, the cognitions 
‘which have the form of “I am *, cannot be the substratum 
because it 18 also momentary im character Unless there 
be something which continues to exist end 18 therefore 
connected with the pest, the present and the future, or 
unless there 16 the absalutely permanent on looker of all 
things, there will be no proper explanation af the whole 
of the practical hfe which conmsts of memory, recognt- 
tion and the vanous impresmons The dlayaviiiana 
being a3 momentary in character ae any other thing in 
the Buddhist scheme, the objections we ramed against 
the realtsts in Satra 20 (adhyaya 2, pida 2) can also be 
raised apanst 1 


As for the refutation of the Sinyavada, which goes 
against all means of knowledge, no repard may be 
thown For a complete of everything 1s not 
possible except on the recognition of some truth which 

denied 
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AND ON ACCOUNT OF BEING DEFECTIVES ALL WAYS 32 


To say m short, the more we search ta find out 
some good point in the Buddhist system, the more it 
gives way on all hands, as the sandy walls of a ed ie 
when we rn to dig it deep By propounding 
erect a of reaham, Fee and Bir eal 

8 Merely exposed himeelf as a man given to teach con 
tradictory things Or thereby be has shawn bis batred 


1 Bree af the mogoitims art eotishdeced a stam or wei, they do Set form 
‘tm enduring subsiratta, 


3H VEDANTA EXPLAINED 


to ail people, so rhat they may be bewildered and lost 
Therefore what the Sitra indicates 1s that the Baudha 
doctrine should be completely discarded hy those wha 
wish to achieve their ap:ritual good 


& wattraermarinpeng | (23-28) 
Raaserrag | 33 


[Ne-not, ehasmin-in one, esampbhevit-on account of nat 
being possible } 


Ow Account oF THe narowimitry oF (CONTRADIC 
‘TORY ATTRIBUTES) IN ONE THING, (THE JAINA VIEW) 
canner {ar AccersD), 33 


Having refuted the Buddhiats, we now turn ta the 
Jamas According to them there ate seven' entities, 
wit fiva, ajiva, asrava, sathvara, rurjara, bandha and 
mokga Or subsuming? the lact five under the first 
two, they may be aah to beheve only in two entities, 
viz the soul and the objects (jiea and ajiva) Or they 
may be said to believe in five entuties which they com 
cad 28 vanetiea of these two, and which they ala 
‘astikayas’, with reference tojiva, pudgals,? dharma, 3 
Ronee Aire SUA eee 
in various imagirary waya ¢ And to all these things 


1 These seven snsites art the soul the cbjecte of experience, the moron 
of the series terearla the ohecbas the restr of tate acirty, the werk sal 
semen rhe bags ar he rele which meana cher ve stalanicr of the 

1m of Ubvace whe w etcizaly reseed or aueeding the highere hears. 
2 Mokp however may some moder both the extegunes. if it moun Os fee 
erate ie elma ove boeuf mane We acnmdng ne Sevan Ie 

3 *Pud —pelnioe, and ml fll away | Podeslt mun therfore the ste 
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4 Retatitys iy Wied int> those thet are boom, ome thes are “let 
‘and thise that ave rekaset without bemz previously boand pudyalielkiys wm 
teat, water fre word, cxiseable and ummeveable things S$iaieneays fae 
(eda and aboitgabeothe ince cight varieties doe te barman. 
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they apply the reasonmg known as ‘saptabhanginaya’* 
which 1s'-eomehow st is, somehow itis He pe 1s 
4s and 1s not, somehow it 1 indescribeble, somehow 1¢ 15 
and yet is indescritable, somehow it is not and yet 1 
indescribable, somehow it 13 and is not, and yet 18 
indescribable They xoply this reasoning even to such 
conceptions as unity and eternity 


Aganat this doctrine we say the following ‘The 
reasoning ttself 1s faulty, for st 1s ampossible that contra- 
dictory attributes, like hot and cold, may helong to the 
same thing 2t one and the same me Toapply the 
saptabhanginaya to the seven entitics 18 to have coni 
an mdefrite knowledge about them, for they may 
either have @ particular nature or not have tt. Ih other 
words, all assertions about them will end im doubt and 
not in any definite knowledge To say that the cogni- 
tion of a thing can assume more than one nature and is a 
defimte piece of knowledge, 1s atself unture, forapplying 
the sume reasoning this so-called defimte knowledge 
may or may not be de&nite If, in short, thes imdefinate- 
ness belongs to all thinga without exception, that 14, 
af tt belongs to knowledge and the means of knowledge, 
as also to the knowing subject and the objects of know- 
ledge, how mdeed can it be said that the Jain Tirtha- 
kara teaches anything which 1s undoubtable or definite? 
‘Or how indeed can his followers be sud to zecept his 
words which being thoroughly mdefhnite, appear ta be 
Breet sloaiccc street cca te errant 


If we extend the zpplication of the same reasoning 
to the five astikiyas, chey may be seen to be more or less 


‘Rach the moon wed thc andr ted ee Fach 
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than five To eall them indescribable and yet to descnbe 
then 15 to contradict oneself And to go on saying 
that they can be known or not known, that their 
knowledge 1s perfect or umperfect, spite of its 
being imperfect or not, 1s certainly to talk like a 
drunken or 2 mad peraco” Nobody will ever act fp 
achieve hrs release or to ascend the heaven, xf these 
things mean nothing definite, eo far as their existence or 
duration are concemed As a matter of fact, heme 
excludes non-bemg, and non-being excludes being, but 
if nothing defimte can be suid regirdmg soul or unity, 
whether it 1 che or many, permanent or non-perme- 
hent, separate of non-separate, we must reject the 
doctrine of the Arhat As for the Jain doctrine of the 
stoms or pudgalas, we need not refute it again, 28 
we have already refuted the atomic doctrine of the 


Vatseskas. 
Ra oe Saag | te 


[Evam—thus ; ca—and , dtma—the soul ; akirtsnyerk— 
tonpervasweness } 


Ap imgwist (rene occuns) THE NON-FERVASVE- 
NESS OF TH aout, 34 


The Jams beleve that the soul has the same sue 28 
that of the body, But this means thet being bmited m 
extension, the soul ts as nonetemal as jars and other 
things Besides, if the soul of man were to enter mto 
the body of an elephant as a consequenog of rts previous 
deeds, 1¢ will not occupy the whole of it, nor wall it find 
sufficient space forit in the body of an ant Sumtlar 
wall be the difficulty sf we take into consideration the 
bodes of one and the same person, in tis childhood, 
youth and oldage The Jain may explain away the 
difficulty by saying that the eoul consists of mfnite 
number of parts, which are eapable of being compreseed 
ua stall body, and of being expanded to fll the spice 
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ana large body. But af the infinite particles occupy 
diferent ite they cannot be contained in a small 
body, and if they occupy the same plare, that 1s the 
Pee Gechied by onc peticle aly he ee 
wall always, a all cases, be very mmute. Besides, there 
will be no reason why ke should believe in the particles 
bemg infinite in number, when the soul has a limited 
extent of the body 


The Jzin may say in reply that tbe particles jatn or 
Gill away as the occasion for the soul as to enter into a 
large at a small body To this the reply am aiven in tbe 
fext Stitra 


3 brreaeaaa Fratcniter: 1 a 


{Ne-not ca-and, paryayat—hy turns, api-also; anrodhab- 
non-contradhction, vkeradibhyak-because of change etc.] 


Nor 1s THERE WON-CONTRADICTION (1 PARTICLEA 
JOIN AND FALL AWAY PROM THE 3QUL) BY TURNS, BECAUSE 
Or (DEFECTS Likz) CHANGE ETC 35 


The Jain theory that the soul his the eize of the 
bady cannot be shown to be free from contradiction, 
even af it 18 supported by anather theory, viz. according 
as the size of the hody 1s large ar small, the sou! gains 
new particles or loses som> of those which are already 
there For this new theory implies that the soul 1s 
capable of undergoing chanze, and 1s therefore non~ 
petmanent like the sein of body But this goes agamst 
the Jarn doctrine of the soul's release which 1s likened 
to the caming up to the surface of water of a gourd 
(freed from dirt) which war previously immersed m 
Satheira on account of the caebtiold bonds of karma 
Besides, ke the body which comes into being and 19 
destroyed, there particles too have got orsgin and des~ 
trvction, and therefore cannot be sud to be of the nature 
of the self If some ane permaneat part 1s to be eatd as 

v2 
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the self, we do nat know which one 1s meant Nor do 
we know wheace the particles come when they jomn the 
soul, and whither they yo when they fall away The scel 
being immaterial, thev cannot be said to have sp: 
from the material elements so that they may return ba 
into them Nor do we know any storchouse of these 
particles Besides, on the Jain view, the soul and the 
particles of it wall boch be andefinrte in character For 
ail these reasons, the theory that the particles join and 
fall away from the soul cannot be accepted 


‘The Sutra may be snterpreted differently To the 
obyection that the soul wall not he permanent if it 1 to 
be considered as having the aise of the body, the Jain 
aay be suppored to teply that the soul may be cons 
dered to be permanent in spite of is changes, just at 2 
stream of water 1s stid to he permanent in sptte of the 
changing water, or just as in the opinton of the Rok 
tithbaras, 2 stream of ideas is permanent, though indive 
dual ideas pass away To this the Dresent Sutra com 
tatna the reply if the stream 1s not real, there will be 
the theory of the vod, and if the atream 1s real, the 
defects such as the changing nature of the soul, ete. will 
follow The Jam view, m short, will he inadequate 


derafertraaPrerengaae. 1 26 


TAntye—avastintes~on account of permanency of the final 
ca-and, wbhaya-nityetvat—due hnmclees! of both; avte 
§e:ah-wahout difference | 


ANN BECAUSs THE FINAL (stay OF THE sOUL) m GON? 
40DERED FEAMANINT AND SECAUSS OF THE FERMANENCY 
OF tar ‘Two (EARLTeX fiz), THERE 1 NO. DIFFERENCE 
(or sz) 36 


Moreover, because the Jaros bcheve that 2 the fo 
4 the soul 1s permanent durmg ite c1 1001 
release, 1t follows that the amtal ed the intervening: 


abavira 0. 7A, 0,95. 37 339 


aises aleo must be permanent, otherwise there wll he 
three different conditions of one and the same soul 
But this means that the different bodies of the soul will 
have one and the same size, and that the soul wil! not 
he required tn enter mto bigger and smaller bodies 


Or the Sitra may he explained in a different way. 
‘The dimensions of the cout being the same m its three 
conditions, ax noted above, the sul must be ether smell 
or large, and must not vary sccording to the sue of the 
body Hence the doctrine of the Arhat, hte that of rhe Bud- 
dhust, 1s inadequate and therefore deserves tn be rejected 


‘9 wearer | (29-¥t) 
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(ir nsrossmare to Tax) oF THe Lonn (a8 ontY 
TUE UFFIORNT CAUSE OF THR WORLD), BECAUSE THIS 1 
TNaDEQuaTE 37 


In the Siitraa 23 and 24 of the ares of the 
Grat adhyiya, 1¢ was shown that God us. the mate- 
nal and the efficient cause of the world, And af the 
Siitrakara 1s not mconsstent, the present Sit cannot 
be meant to chow that Godis neither the eficent nor 
the matenal cause It should therefore he understood 
that the Sitra intends to attack what 1s contrary tn che 
unity of Brahman, viz the view that God re merely the 
efhcient and not the materal cause of the world 


There are many who are Caras to the Veda 
ta view regarding the mature ct God. Some rely 
on the Sankhya and the yoga systems and say that Gad 
ia only the efficient cause, and thathe 1 therefore differ- 
ent from both pradhana and purus: The Mahedvaras 
hold thae Pasupaty (Siwa} is the efficient cause, and say 
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that there are four other things as taught by Padupati 
himself, viz. the effect, the yoga, the ritual and the end 
of pain? Ina like manner, the Nuyayikas, the Vasiepe 
kas and others have told us that God 1s only the efficient 
cause of the world. 


All these opsmons are however inadequate, For in 
Sls that the Lord is the cause of the differences 
in the various beinps, such a5 low, intermediate and the 
best, we shall merely ascribe to nm human motives of 
hatred snd passion Then he will be no real God, 
but like one of us If, inorder to get over ths difficulty, 
at 18 said that God's choice 1s determined by the ments 
and dements of the beings themselves, then it 1s to fll 
in another difficulty, viz. that Gad’s chotce’ and the 
works of beings will be mutually dependent on each 
other To suggest that this mutual idence 15 with- 
‘out any beginning 1s no solutron of chifculty, for 
this mutual dependence was as much a fault" im the 
past as it is the present time Like one blind man 
leading other bind men, st will ead us nowhere More 
‘over, the Natyayrka canon that it 1s some kind of im 
perfection that leads toactzon” (Nya. Si 1, 1, 18), and 
our expenence that all pereons, whether egoistic or ale 
truutic, become active hecause they are imperfect, lead 
us to heheve in a Gad who m sprte of bis benevolence 
and the consequent activity 1s imperfect stil The 
inadequacy of such a view becomes all the more apparent 
when the Pataijala yogs tells us that God is a 
indifferent type of puruga 


1 ‘The cface mean the wert yop us the"pedstanin om God sieuil somneet 
fn fabing three buthe ina day, and ne end of pase in the amok 
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e-em 
AND THE CONNECTION BEING IMrostiBLE. 3 


Moreover the coctrine we are considering 1s not 
satisfactory for some adchtzonal reasons ‘The God, the 
pradhine and the soul being all imGmte and without 
Parts, no one can be related with the other two by the 
connection known as earhyoga, for sathyoga can take 
Phee oaly between objects which consist of parts It 
cannot be samyaya alo, for wedo oot know which of 
‘them is the substratum Nor can we establish any special 
find of relation between God and the world For this 
would have been possible, if the world wereadmieted 
tobe the product of pradhina, but as yet this bas not 
been proved 


Tt may be suggested that the Vediotn alsa is 
sutling m the same beat, because accordmg to him 
Maya winch ts the use of this world 1m mno way 
connected with the Brahman But this 1s wrong. 
because the relation between the Maya and the 
Brahman, accordiog to him, us that of identity He 
comes to know that Brahman the cause of the 
world, because he relies upon Sruti, and does not 
think xt necessary that what he beleves must always 
conform to what be observes, His opponents, on 
other hand, rely upon only what ta observed and 
ca anference which 1s conformable to it Beaides, 

3s 2 fundamental difference between what the 
Vedintin thinks about the nature of Sruti and what 
the oppooents think According to the former, the autho- 
Bgt Soiciec Rea valid by iteelf, ki oe | 
to the latter, it 1s due to some omniscient being! a 


7 The Siaikhyes beleve that wpe he Kapa are emmaraar. | Naturly 
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however creates 2 logical difficulty for the opponent, viz 
the authority of the agema is to be referred to an omnis: 
cent being, and the emntscience 1s to be inferred by 
reference to agama For all these reasons, the Samkbys— 
yoga view sbout the nature of God!, as ako other 
theories which make no reference to the Vedas, are te 


be rejected 
safer tay 1 38, 


{Adhiythina—support, dnupapattes—bemg vmpossble, 
¢a- and] 
SurERvision SxING LaPOsuiBeR (THB LORD CANNOT 
BE THE MAKER) 39 


People who resert ta znference only may put forth 
PRPaTEiinesn at jautan the poxter deals writt cepa 
producing the jars, even so the Lord may be doug with 
reference to pradhina But this 1 not possible, because 
pradhins being deverd of colour and other qualities is 
not capable of being preceived just as clay 18, and veill 
therefore not be a ftabject to bedealt with and shaped 
into the world by the Lord 


wnt aM | vo 
([Karenavat—hbke the senses ; cet—1f , na-—not, bhogair 
bhyak—because of enjoyment of fruats etc J 
Ip 1 na sam (Tar PRADMANA 1 GUIDID BT THE 
LORD) JUEI AS THE aBNse3 (ARE BY THR SOUL), 1 NOT 
0, ae (raz Lop witt 5p sunyecr) TO ENJOYMENTE 
TC. 


It may he supposed that the Lard guidea the pia 
dhana m the ame way m which the soul guides the 
organs of sight ete. even thaugh the organs lack 


ephe: o Nathrs armen esac to bere in eng whack fords a plane A 
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and otber qualities and are not objects of perceptron 
The suppontion however proves nathing Rises 
the soul is pleased or displeased on account of the acti 
vaty of the senses, and affords us reason to mfer that 
it must be guidmg the senses, we do not get any 
such evidenor for believing that the Lord derives 
pleasure or pain by the activity of the pradhina to 
enable us to infer that he rules over tt. 


Or this and the preceding Sitra may be explained 
ma different way Sutra 39: If kings can rule over a 
country only if they are endowed with a body, and 
not otherwise, even so the Lord of all must have pot 
some kind of body to which bis senses must helong. 
and on account of which he should be ableto ru! 
But bodies can exist only subsequent to creation and 
Not prior to wt Soa body can never he ead to belong 
to the Lord, and therefore tt can never he ead that 
he 1s able to act and rule Sutra 40 And sf we assume 
that the Lord possesses a body which he can create for 
himself even hefore creation, and which be cin uphse 
for guiding bis own senses as well aa the rages be 
Temains no longer the Lord, but becomes lke ane of us 
subject ta pleasure and pam 


aeerraaga a et 


YAntavattvarh—hable to penuh, asarvayiiata—non~omni> 
science; uat—or} 


(Tre Loxo wri Hen 22) nrrsten reRHADLE Ty. 
‘NATURE OR NON-OMNMCIENT 41 


For an additional reason too, the theory of those who 
rely on mece inferenoe becomes anvalid They teach 
that God is eternal and omnsctent, and that pradhdna 
and the souls also hive for Gre duration. oe) det us 
gy the first phice, that the omniscient God must 
Be oesareed ec arte es eratar fel ater 
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of himself, of pradhana and of the souls. But as expenence 
tellsus all measured things, like jars and the like, are 
‘of finite dur2tion only No douht the number of soula 
18 too great, still at 12 Itmited from the view-pomt of 
the omnucient Lord ‘That 1s why, gradually and one 
after another, the souls get the release from sas 

But when all of them get released, the samsara iteel 
comes to an end. In other words, it 1s nothing but the 
end of pradhina steelf, for st 1s the pradhana wi 
under the guidance of the Lerd, had modified an 
manifested ttself as the samsara, for the yood of the 
souls And when the pradhdna thus comes to an 
what remains there for the Lord to supervise or to rule? 
Jt isas good as saying that he too comes to an end,— 
and then, we are landed ina general void If to avoud 
these unpleasant conclusions, we suppose, in the 

place, that God did not or could not measure humself 
or the pradhana or the souls, we chall deprive him of 
his omnuctence Thus the, doctrine that God ts only 
the efficient cause of the world, te untenable 


< seperate | (22-24) 
Sera ( e3 
{Uspett—orgination , asarkbhewit—on account af 
ampossibilsry } 


‘Tue onGiyaz10N ( OF TEE INDIVIDUAL SOUL ) BEING 
iMpomisie, (THE BKAGAVATA DOCTRINE CANNOT BS 
ACCEPTRD. ) 


Having refuted the Sawa doctrine that God a1 only 
the efficent and not the material cause of the world, we 
shall now refute the doctrine of the Bhigavatas_or 
Vaignavas ‘Ther smcta ss no dagbe faithful to Srut 38 
believing that God 1s both the efficient and the mai 
cauee of the world, but differs from it m certaim Tel 
ree and it 1s in these reapects that we have to examume 

joctrine. 


avuxiva 1, rh my ait 43 Ms 


‘Their theory can be stated thus 2 Vasudeva ts the 
highest reality; he alane exists and ye pure knowledge. 
Dividing himself in four fori ia Vasudeva oc Naca- 
yana appears as Visudeva, Safkarmya, Pradyuena and 
Anwuddha, or a in other words, an the highest 
Atman, the individual soul the mind and ie, 
respectively. Vasudeva representa the primal cause, and 
the three others are the effects, If a man goes to the 
temple and warslups this Vasudeva for hundred years 
by means of offerings, prayers and meditation, he «ill 
thereby be able ta overcome affliction and reach the 
Vasudeva himself, 


Now we have no desire to dupute over the 
doctrine that Narayana who teanscends the avyakta, 
and who is the highest and the internal Atman of aD) 
divides himself and manifests in various forms, For 
Sruti alo tells ue that the highest Atmin appeare 
in many forms, that ‘he 1 one, he becomes three’ (Cha 
7, 16,2) Nor do we wish to contend against the devo 
tional approach and the unceasmg one-pointed medita 
Gon on God, for this has been recommended both hy 
Srut: and Smrtr! But we do take objection to the 
tage of the individual soul (Safitargaya) from the 


highest Atman (Vasudeva), as also to the orgnation 
of mind and ahamkara from the soul and the mnd 
reepectively For im that case, like all other things 
which are originated, the soul also will be peru 

1m nature. Besides there will be no mokga for the soul, 
because st will be simply destroyed and will not there- 
fore reath the highest Being That the soul docs not 
onginate will be shown later on 1 IL, 3, 17. Hence at 
isthat the doctrine of the Bhagavatas 1¢ untenable. 


ay BE ENT |S 
[Nie—not, ca —and, hartuk—of the doer, erapans— 
snstrament } 


1 Vide I 4, 4, 13, and 3G 11.55 


MG VaDANTA EXPLAINED 


Nok w Tun MraNt (OF DOING S2EN TO ax FRODU 
GED) FROM THE DOR. 43 


‘We never observe that an instrument of doing same 
work, springs forth by itself from the doer! of that 
work, Devadatta may use an axe, but the axe does not 
come out of Devadatta The Bhigavatas teach us 
however that the mind (Pradyumna) arises out of the 
individual sou! (Saikarpana ), and that ahembira 
(Anuddba) arises out tebe aed ae wa 
eapenence goes against teaching. Nor 7 
any support fram Sruti, 


Rravaig me at agate: | ae 


{Visigna-adi-bhive—when Knowledge and other things 
ext; vs—or; tat-a-pratisedhak—non-exclusion of that } 


AND THER WILL BE NO BACLUSION OF THAT (DEFECT 
GP NON-ORIGINATION,) EVEN IF (ALL GF TEM Aa% SUZPORDD 
As) rosmastva KNOWLEDGA AND oTHEA (QUALITIES) 44 


‘The Bhigavatas my now take a diferent hne of. 
thought and say that Saftkargaga etc are not the eoul, the 
mind oe the abamkite, but are, allof them, gods endawed 
with the divine qualities of knowledge, glory, mught, 
power, valour and lustre. ‘They are, in’ other wards, 
prototypes of Vaaudava, all of them being without any 
defects, self-supporting and permanent. ‘Therefore the 
Bhagavatas may thik thet the defect regarding onginar 
tion (referred to, mn Siitra 42) does not at all apply to 
these divinities 


To this we reply that objection does remam mm 
apite of this argument Does the Bhagavata mean, © 
the first place, thet the four divinities heve the same 
attributes, but are different in form? If so, 1 14 
useless addition of multiple forms when the act of 


2 An if the deer is the mater] caver, 2a ane anvply the ofcient came 
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governance can he performed by one only. Besides, st 
ts only to rebnquish hrs own hypothems, viz, that 
‘Visudeva alone 1s the one real Being Or if, m the 
second place, the Bhigavata means that the divimties, 
though possessing the same attributes, have sprung m 
successor from one highest Being, then, as shown 
already while discusany Sitra 42, the objection does 
remain valid. Besides, we learn from experience that 
there must be come kind of differencet between the 
cause and the effect, or to put it negatively, wherever 
such difference does not exist, there exits no causal 
relation. Aceordingly we should expect some kind of 

rence hetween one divinity and another, because 
‘one springs forth from another. But the Paficarstrikas? 
acknowledge no such difference, They say, on tbe cont- 
rary, that afl the divinities are forme of Vasudeva 


Further, there is no reason why the forms of 
Visvdeva be hmited only to four m number Ase 
matter of fact, the whole world, from Brahmadeva 
down to a blade of grass, m the mamfestation of God 


fanaa | 2% 
[Vipratrecdhat—on account of contradictions, ca—and.} 
AND On Account of conTmapicTions 45 


‘The qualities mentioned above as belonging to the 
divinities are alio mentioned, hy way of contradiction, 
chewhere az different selvea or forms of Vasudeva? 
Besides the statement that Sandilya acquired this know- 
ledge of the Pafcaratra school, when he became desparred 
of winning the highest hhaa by the study of the four 
Vedas, 1s certainly 2n obloquy of the Vedas Hence 
too the doctrine of the Bhagavatas cannot be accepted 


SUMMARY 
ADHYAYA FIRST 
Pada First 


The nature of Adhyisa- Extreme opposition of che 
agmad and yugmad, the subject and the object in ex- 
eae Yet the mutual supenmpontion, i, the 
ee sion of something in somethmg else, does take 
jee on account of avidys Adhyisa is the root cause 
ofall evil, knowledge of the unity of the Atman will 
remove this evil. 


Siitra. 


1 The word “now” indicates succession and not 
a mere auspicious begmning ‘This antecedent condi- 
fuon ss neither the study of the Vedas, nor the 
knowledge of dharma For Brahma-jiiina may be had 
without that of dharma ‘The real antecedents are the 
discrmination between the real and the unreal, nonv 
attachment, posseanon of tranquthty and deare to heve 
hberation. Brahmayfina 1¢ the Summum Bonum of hfe 
Different opmuons about the nature of self 


2 Ongin, subsstence and dimolution of the world 
are_due to Brahman Difference between Dharmar 


WAT and Brahma yyiaed 


3 Sruti us the means of knowmg that Brahman 1s 
the cause, 


4° If as Jamunr holde no Vedic pamage, be has any 
meaning unless itis subservient to action, there is 10 
ee Teference to Brahman as an acootsplished fact, 
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But the Sitrakiira holds that the direct cumulative and 

harmonious result of all the Vedanta passayes ig that 

Brahmas ts the cause of the vorld. Beahman is notan 

abject of perception or ather mezns of knowledge, nor 

of meditation: Difierence between Karna-vidya and 

Brahma-vidya. Mok is Kotastha-mtyz, and is the 

meme as Brahwa-jfiima. The knowledge of the identity — 
of jiva and Brahman is neither a make-believe, nor due te 
superimposition, neither the result of acte af purificse 
tion nor the indication of any functional resemblance 
The Atman is not amenable ta change, To deny itis 
to posit it, It is the indwelline witness of all. The 
connection of a thing with action doea not change that 
thing mto action. Function of 2 negative proposition 
is to indicate the neutral condition of. indifference to 
actions, Propositions like, “This is a rape, nat a enake’, 
are useful in removing fear Disembodied condition is 
possthle on this side of death, description of thi 
condition, Had Brahman been subservient to actioa, 
Jann: would have iacorporated st in Piirva Mimaitiel 


3 Non-intelligent dhana cannot possess 
‘eeemmg', 1€- intelligence, knowledge etc. Nor tt 
Omniscient, because sattva 1s equipowed hy rajas end 
tamas A yogin is omnuscrent, because he 18 a conscious 
subject, and not due ta excess of aattva. By eee 
causal activity from Brahman, pridhana cannot be 
to be the cause. Omnusctence and freedem of Brabunam 
are not incompstrble Contradictory predicates te 
conciled in God’ Daiference of soul from God, due to 
ignorance Cannot pradhana be said to be the cause 
10 a secondary or figurative sense? 


6 Not figurative also, for the word ‘jivdtman’ 
which means intelligent ruler cannot refer to pradbant; 
but to Brahman | Cannot pradhina he the cause af it 
helps the soul in having bhoga oc mokea? Cannot the 

Aten refer to both tatellyent and nonntelle: : 


_- 


gent 
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7 Moksa is possible on account of devotion ¢o 
Atman oe recommended by sprritual teacher, and not 
due to pradhana The word ry retera to Svetaketu 
and to ‘sat’ according to context, and so cannot be 
transferred to pradhaoz 


$ The word ‘sat’ ss not used to denote pradhans 
‘even 6s 6 prefipunary step, so that this may he diecarded 
afterwarde, and ‘sst" wed todenote Brahman. Besides, 
knowledge of pradhina as the cause woul! mean 
knowledge of souls as effects: but this 1s impossble 
because pradhana 18 nonantellgent, and the soul is 
antelhgent. 


9 The conscious soul will find no rest in the 
unconscious pradhina during sleep, but will find it in 
the conscious Atman 


10 The concensus of opinions as contamed an the 
Vedinta~passayes 1 that Brahman 1s the cause. 


1 Jp Brahman the abject of knowledge or 


12 Anandamaya, according to purpepakea, 1 the 
jivitman, because st 1s the last of the series end hau joy 
asitebead The Vedantin holds that 1t 1s Brahman, be- 
cause 118 of the nature of favour which if once tasted, 
makes one fearless. The mention of the vanous false 
itwvans 1s emply an ax] to understand the real iinanda- 
maya Atman To conceive the Atman as havmg hmbe 
1 only an imagination. 


13 Anandamaya means ‘abounding in bliss’, and 
not ‘made up of hitas’ ‘Various bluses upto that of 
Brahman measured an ascending degrees 


14 Knowledge of Atman results mn bles because 
the Atman is fuil of bles. 


32 SUMMARE 


35 The manttz, the Brahmapa and the Bhirgaw 
Warugi vidya, are all consstent in saymg that Brahman 
ts the mnermost Atman and 1s bhssful 


16 Creation of the world on the pattern of kus 
thought and con-difereat from himself is possible for 
the highest Atman only 


17_ The anandmaya Atman ts to be searched and 
attamed, The mdividual soul though sllusery 1s non 
distinct from God, but God being the ground of avidyi 
and souls is different from esther 


18 Nether the desire to create and become many, 
nor the ‘inanda’ belongs to pradhina 


49 Anandamaya 1s not fiva, because salvation 
occurs when the jiva 18 joned with the anandamaya. 
Avandamaya 1s ane of the five sheaths the tail or 
support of amandamaya 1s the Brehman Anandamaya 
as Saguma Brahman, which no doubt must be first 
attamed, in order to reach the Nirguna Brahman 


20 ‘The person on the sun and m the eye # 
Seguya Brahman. 


24 Even the eon does not know who dwelle in 
um and controls him 


22: Akifa means Brahman, for the latter 1s the 
cause of all the elements mcluding that of abate 
Words “only” and ‘ail’ would be useless, 1 kite 
mean theelement Infinity, exculsive mark of Brahman 
‘The Udgitha or Om owes its eternity or greatness 10) 
es or Brahman. Synonyms for akiéa are used for 

in. 


23 Does priya mean the breath m which organs 
of sense and action merye during sleep? As the 
beings themselves who have the senses merge, DOU 
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means Brahman. Mere contiguity of words viz the pri 
ya, the sun and the food is no key to interpret the meane 
ing Grammatical pontion and context will be useful 


24 Can jyoti mean the physical lyyht? ‘Heaven’ in 
the Giyatri passage and in this Jyoti paseage 1s the same. 
Brahman 1 the topic of the earlier Gayatri and the Jatter 
SSndilya passages Brahman ie the meaning of the 
word jyot. Brahman spoken of as jyott for purpore of 
meditation. 


23 Gayatri means the Brahman and not the metre 
The four feet of Gayatri are those of Brahman. 


26 The passage following that of Gayatri mentions 
the door-keepers of the heart in which Brahman with 


four feet resides. 


27° The words ‘divi’ and ‘divah” make no difference 
so far az the nature of Brahman 1s concerned, 


28 Priya means Brahman It cannot be the 
breath, for the highest Good of man cannot he of the 
changing nature iss and immortality are the marks 
of Brahman and not of ar Priya 1» Brahman because 
it 18 unaffected by good and bad actions 


29 Can pritpa mean Indra, because he the restdent 
cof heaven and so has manda, and hecauee he 1s the object 
of devotion and unaffected by oldage, death and 
action? It 12 Brahman, beczuse it bas the power of 
bestowing and taking away hfe, at is described as the 
mye “ih the epokes of senses etc fined in tt 


30 Indra’s reference to kumself ts the awareness 
of intmtive knowledee of Brahman Reference to 
ee von of Tvagts glorifies the redeeming nature 
of Self-realaation, 


31 Brahman 3 the topic of knowledge and 
devotion, 1 1a neither the praia no the fiva, 
ve 


ADHYAYA FIRST 
Pada Second 
Satra 


18 The resplendent Arman described as many 
maya, with praia ax its body, and as the abject of 
meditation 1t 1s Brahman and not the individual soul 


9410 Brahman alone ie the consumer of the whole 
movable and ummovable wor! 


11 The two bemgs in the cave of the heart are 
the jive and Brabman; for both are intelligent 23 
ancheated by ‘Rtapana’, 


12 One eats the sweet fruit, and the other looks 
on Or, the two birds may be considered 28 buddhi and 
the released soul. 


1347 The perion in the eye 1s the stainless 
highest Atman, and 1s recommended as the object of 
meditation He m not the perishable reflection of 
some person in the eyes of another, for be 1 sai 
to be immortal and fearleas. The person i¢ one’s OWP 
eye 15 capable of being seen by meditation 


1 The internal ruler must be the Atman 


19-20 It cannot be pradhana, because though tbe 
Atman 15 itself unseen like pradhiina, 1t sece the entire 
world, Neither ean rt be the mdinidual jiva whore 


ematence 14 due to audya. 
= 
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21 Bhitayom means the highest God for omni 
sctence cannot belong to pradbiina or to the individual 
soul, 


22 The Uptnipadic persan who is the same as 
bbitayon: 1s described, unlike fiva and pradhina, 28 
effulgent, bodiless unproduced, withaut : nd or praga 
and pure 


23 That bhiitayont bas a form in spite of 
being anvistble shows that 1¢ 1s the Atman of all 


2425 In view of itsdesctiption as ‘lustrous heaven’ 
and of the result of meditation on at, vis the eating of 
all the food, Vaisvanara means the Atman and not the 
abdominal fire or the jiva. 


26.2] Vativanara 15 sud to he the Puruge and 
at the same time inside the body of man, eo at 1s neither 
the deity nor the element of fre 


%32 Jaimini and Afmarathya think him to he 


the object citation and ured fror 
Mee mei and as measi am chin to 


ADHYAYA FIRST 


Pada Third 
Sotra 


1 The word ’setu’ (bridge) with reference to 
Brabman does nat indicate that there 18 another bank 
which is to be reached. It mdicates the idea of 
holding together or Jending support of of attaining 
ammortalty 


2 The wise man fixes bis mind on the Atman, 
for to talk much is weariness 


3-7 In Atman alone, the heaven, the earth and 
the sky are woven: 


8 Bhiiman means Brahman and not priga The 
guahty of being an afivadin refers to Brahman, and 
not to priya on account of the senes of ‘truth’ aod 
other things Priga ia not the last word of Sanat: 
kumaea’s teaching, 


9 The bliss of deep sleep does not refer to prapa 
Similarly, qualities such as immortality, truth, ommipre 
sence ete helong to Brahman or Bhiman 


10-12 Akgara being smpernbable and all.pervad- 
ang means Brahman. Qualitien of akgara such at 
‘unseen’, ‘unheard’ etc. may be common with pradhana, 
but the other ial of “seemg’, “bearing” etc do not 
belong to pradhana but to Brabman, 
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33 Nirguna Brahman alone is the object of 
meditation on Om and of sight; tt tranecends the 
transcendent piva-ghana 


1427 Daharakif, though located m the heart, 
igaa large a2 the elemental akéa, and yet at 1s not the 
elemental ikzéa because qualities belongimg to the 
Aman are asctibed to it 


18-21, Dahars alto does not mean the indieidusl 
soul, for the qualsties like freedom from smn beloag to the 
Atman. It refers to the real nature of the jira which 
us gradually being shown to be identical with Brabman, 
and which 1 therefore described aa nsmg beyond the 
body and as apj in its own form The beanng 
of this on Karma-Ka 


22-23 ‘The Prijfia-dtman is the cause of the light 
of the sun, the moon etc. 


25 The Atman is said to he of the sue of the 
thumb, only with the view to show the identity of jiva 
and Brahman, 


2627 Gods too have got the capacity to heve the 
knowledge of Brahman. 


28 Words tike ‘vasu’, ‘iditya’ are connected 
with the eternal spectesand not with transitory 
objects. The words connote some pecan meaniny 
Accordmg to grammanans, the words perish, and 1t1e the 
‘y is Sah Sees the meaning of words and 
nek fee ae 18 real. As opposed ta Eee perce 

Is that i is not necessary to magme the existence 
of sphofa to explain the manifestation of meaniog from 
the letters of the word 


29 The Veda (or the word) 18 the source of 
the umverse 


458 A, FIRST-PADA THIRD 


30 The Veda is as eternal as Sathsira, and it was 
ee Hirayyagarbha by the grace of the bigheat 


31-32 Jamini’s opinion regarding incapacity of 
Is 


33° The Oat a the hanker. 
ingof gods after knowledge of the Atman, Indra and Vira. 
canaas instances The arthaviida 1s as complete a unity 
as vidhiwikya, but hes got the additional function of 
PYaising some thing or percon, It ys from these that 
we know that gods have bodily forms and that they 
desure to bave a knowledge of Brahman, 


34 The word Sidra may mean the grief and ot 
the caste. 


35 Janadruti may be a Keatriya. 

26-38 A Stidra 1s unfit, because he 15 nots 
twice-born Yet they may learn through this and 
purapas. 

Prima is Brahman, for to make the whole 


39 
world tremble through fear 1s possible for the lattery 
and agam, moka 1s due to knowledge of Brahman 


40 Smilarly, light means Brahman; for release 
and disembodied cancitinn can belong to Brahman and net 
to the sun and other luminous bodies, 


41 Akita means Brahman, because ultumately 1t 
the cause of names and forms. 


42-43 The conditions of sleep and of departore 
of the soul show it to be different from the Brahman 
oc Atman who 16 really the Lord 


ADHYAYA FIRST 
Pada Fourth 


Siitra 


1 Avyakta does not mean the pradhina, it means 
the body mentioned in the metaphor of the chariot, 
which ams at showing us the final destiny of the soul, 
viz the abode of Vignu. 


2 Avyakta means the subtle, causal body, it is 
the non-manifest condition of the world. 


3. It 1c premordal pawer of God known as avidy3, 
miyz, kits, akyara ctc. 


4 Not being mentioned es subject of knowledge 
‘or meditation, it serves on humin purpose 


5 The object of perception referred to in the 
sme Upatugad (Katha) 2,3,15) is the sntelkgent, 
dughest Atman 


6 The chalogue between Naciketas and Death 
refers to three things alone, wiz the fire, the endive 
dual soul and the highest Atman, and does in no way 
mention the pradbana 


7 The Vedic meanmg of ‘mahat’ as oppared to 
that of the Sirhkbyas 1s Puruga or the Atman. 


8-9 Just as ‘camasa’ or the cup may mean the “head” 
even 20, ‘aj’ may ont mean pradhana, but may mean 
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that the three elements with ther three colours 
have come out of the higheat God. 


10 Praksti being composed of three elements x= 
poetically known as a she-goat 


Bae eS Tesh ees not mean ie ae 
gonca of the Sirtkhyas, but particular types igs 
Various reaeons for holding this view. 


14 There may be contradictions regarding the 
accounts of creation, but ingsmuch as the welfare of 
man does not depend on thts, all the Vedanta-passages 
are directed mn the search of Brahman alone 


15 If the word ‘sat’ indicates the world or the 
Brahman with names and forms, the word ‘asat” mdicates 
the same Brahman, vathout any names and forms 
estan both the efficient and the material cause of 

wor! 


1618 The work of creation refers to God as 
creator. 


19-22 The object of ught ts the Atman alone 
While Aimarathya helever i relative non-difference 
of the jiva and the Brahman, while Audulom 
thinks they are identical in the condition of knowledge, 
Kiréakritsnya voices forth the correct wew embodied 
in ‘Thou art that * The Atman, aa the object of 
sight, 1 not some future condition of the soul: On 
the contrary, the sou! 1s a focm of the Atman, 


23-28 Brahman 1s also the material cause of the 
universe. 


ADHYAYA SECOND 


Pada First 
Siitra 
1 To accept pradhina as the cause 1s to make 
Smytis like the Bhagavadgita as useless; for nirgupa 
Brahman 1s considered by them as the efficent and 
matertal cause, A Smytr which goes sgainst Srutt 3s 


to he rejected Reference to Kapila is ambigutous 
and ierdenta!, the mam fact is the ‘seeing of God’, 


2 Kapila Smartt cannot be trusted wats ceference 
to mahat, avyakta etc because these are unknown to 
the Veda and to expertence 


3 Because yor Smytris useful and partually true, 
it cannot be accepted aa wholl: , especially in ite 
reference to pradhina as the independent cause 


4 Believing that reasoning comes very near to 
experience, the pirvapakea contends that Brahman: 
which 16 pure and conscious cannot be the cause of the 
universe which 1s impure and unconsciqus Absence of 
intelligence in the things of the world cannot simply be 
said to be apparent. 


S Though the elements = represented ue 
mg, ‘seeing’ ete the plrvapakgn pomts out 
ference nh to the preadmg deities and not to the non- 
intellgent elements 


6 To the Vedintm, whatever eusts, whether 
intelligent or not, 2 the effect of Brahman. Experience 
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corroborates this, As for the knowledge of Brahman, 
argument cannot achieve it, itis achteved only when 
another person speaks about it, Reasonmg which 
favourable to Srati 1s welcome, illustrations of this, 
Disparity of nature 1s no reason why Brahman should 
not he the cause, especially when pradhana can be sad 
to be the cause of intelligent souls 


7 To say that the effect was non-exttent Gn the 
form in which it appears) 1s meammngless For st 12 
negation of nothing, The effect always exssts in some 
form of the cause 


ag Size and ehape of a jar can never be found im 
clay, the world therefore will never make the Brahman 
mpure. The effect and its quahties are due to 
avidya. The Atman is the eternal spectator of the three 
states, and so 1s not affected by avidya. New creation 
is due to the persistence of avidya even in chssolytiont 
an the case of the berated souls, false knowledge i 
completely wiped out. 


10 Objections against the Vedanta canbe equally 
levelled against the Sashkhyz, af pradhina 1 without 
form and quaktses. 


1142 One may say that reasoning is faulty 
as itself | proved by reason, and that fallacy a 
point of attraction which leads to more reason 
Teasontng may not lead to right knowledge, and so may 
not lead one to mokga, 


23. From the practical pomt of view, there re- 
mams the distinction between subjects and objects, 
though they are, i reality, non-diferent from the 
Brahman, just az waves, foam ete are distinct from each 
other, though they are, in essence, nothing but water. 


14 Nothing exists apart from Brahman, namea 
and forms have thew origin in speech only, To mow 
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the Brahman isto know all Multiplicity  unteal, 
yet it is believed as true so long an the knowledge of 
the identity of yiva and Brahman does not atise. Not- 
withstandng the fact that nothing 1s real except 
Brahmzo, the Vedic knowledge 1 useful to pont out 
what steal Though the dream ss unreal, the know- 
Jedge that there wae a dream continues to be real in 
the walang Jife. We oced not be sceptic about havin, 
auch knowledge, for Svetaketu did possesa it ant 
reahzed thet Brahinan 1s jnanda The motive m havin; 
the knowledge of Brahman 2s the cause of the wor! 
ts not to koow that it 1s mocifable, but to know that 
alone 1s the rezhty, In order to negate ths mod 
tharacter, Brshman is descnbed negatively know: 
ing which, Janaka 1s sad to have achieved moke 
In oo way the unity of Brahman contradicts its being 
the cause of the origin, sobsistence and dissolution, or 
ata being the ruler catniuace| The patipamavida too 
waccepted by the Sutrzkira so far asitas aubservient to 
the purpore of devotion to Saguea Brahmao 


15 The perception of the jar makes us mevitably 
aware of the chy. Besides it will not exist apart 
from clay. 


16. Either before or aftersts commg into being, the 
worlds one with ita cause wiz the Brahman 


17 The so-called non-existence of the effect before 
its origination means only a relative and not absolute 
nonexisteace, it means that during the period when the 
effect was in the form of the cause, it had not got its 
Present names and forms. 


18 Had the effect been really oon existent before 
tts origmation, there 18 io reason why curds should be 
Produced out of milk alone, as a matter of fact, ape 


Tay come out of anything ele To say that curds 
a apecific power is to Beate amtkaryavada and to 
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admit the immedzate prior condition of effect, Diffi. 
culties of samavaya and eathyoga, the cateogory of whale 
and parts Absolute nonemstence, such as the 
emstence of the son of a barren woman, can never be 
come a reahty m spite of the efforts of potters etc 
‘The operative agents arrange the cause m the form of 
effect. Devadattz ithe same person, whether with 
limbs stretched out or drawn in 


19-20 What is not manifest tn the cause becomer 
manifest in the effect 


21-23 fiva and Brahman are different and non 
different from each other 


24-25 Brahman 1s self-suffctent to produce the 
world. 


26-29 Not parinima but vivarta is the correct 
uew. Besides Brahman is both immanent and trans. 
cendent, st 18 the ground of names and forms which are 
both diferent and non-different from it The negative 
descraption leads us from phenomena to God 


30-31 Contradictions reconciled m Brahman 

32.33 Rational activity may be motivated by the 
desite to sport merely Creation is not eal from the 
‘view-pomt of the highest reality. 


3436 God 1s nesther cruel nor unjust Law of 
Karma is alone reaponsible 2 


ADHYAYA SECOND 
Pida Second 
Sica 
1 A potter 1s necestary to produce ayer, mere 


clay is not suffictent | Even so, the pradhina will 
require an intelligent principle for its gundance 


2 Intelligence possesses the power to move a non- 
fivligest thong Uke & chator tigen Gee ey 
remain unmaved’ 

3 The love of the cow for the calf and the suck. 
ing of the milk are responsible for the flow of milk. God 
ts the ultimate intelligent principle 

4 If there sno intelligent principle beyond pra 
dh3na, neither activity nor cessation of acovity eile 
explained. 

5 Neither 1s there the spontaneous transformation 


of pradhana into the world, luke grass into mulk. For thet 
grass alone which 1s eaten by a cow changes into milk, 


$ Either there is no pur) for the activity of 
pradhina which 1 agunst the Santbya hypothess, or 
there ia some purpose, in. whch case the Purge shall 


have to undergo change ‘Thus, there will be no libera- 
‘on 


7 ifthe Puruga 1 mactiwe, it cannot move the 
pradhiing the inadequacy of the illustration of the ime 


and the hind 
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8.9 The moment the equiposed condition at the 
three im disturbed, pradhana itself asin danger 
of being lost. Either there will be perpetual Samedira of 
‘no evolution at all, 


10 Besides, the Sarskhya doctrine 18 ful] of com 
tradictions, On the Vedintic view, the distinction 
between sufferer and suffering 18 due to avidya, but 
when the Sarhkhya makes tamoguna the cause of none 

tion, release 1s wmpossible, for the tama. 
gupa 1s as eternal as the sattva and may overtake 2 man 
at any tune 


11 Atomtsm explained and criticized Intelligence 
of Brahman 1s not produced in the world, just as sp! 
city of the atome 1s not produced i their effects. 


12 ‘The onyinal motion of the atoms 1s neither 
eaplumed by same impact which can take place after 
Steation, nor by the principle of ‘unseen accumulation of 
ments’ which is non-ntelligent 


13 The relation of samavaya like sathyon 
must depend on another samaviya and so on ad 
seyfirtum 


14 If atoms possess qualities like colour and sound, 
they must be grossand transitory Besides, they may 
net be destroyed or disintegrated, but be transformed 
into a prior non-atomrc condeiion, 


16 Atoms will not be atoms if they ancrease 10 
volume and_ possess many qualities And to maintam 
uniformity, if the four kinds of atoms have only one or 
four qualities, we chal] have to my something against 
experience 


17 The Varsesiia contradicts himself when be 
says that the sx categories are independent, and that 
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five of them are dependent on one of them, viz the 
substance His view of ayutasiddhatva either in space, 
tue or character, 1s equally faulty for be will thereby 
go aamst the authonty of Kanida, or say that there 
is no difference between substance and quahty His 
mew about sarhyoga and samavaya 1s nddled with 
vontradictions, and involves mutual dependence 


18 The two-fold world of the Buddhist realists 
cannot be exphined by reference to the non-intelligent 
atoms and skindhas, Andif there ss no mind, there 1s 
no chao of mental cogattions, nor a lord who will 
govern Nirvana ss impossible, 


10 The ceries of avidy3, sathskiras etc., being 
dependent on atoms and skandhas, cannot be the cause 
of the latter 


20 Keverythmng 1 momentary, there will be no 
causal connection at all; and words hke origin, destruc- 
fon wil] have 20 meaning 


2t Ifthe effect were to exist without cause, 
anythmg may come into exwstence,and if 1t hata cause, 
the view that everything 1 momentary shall have to be 
given up 

22 The voluntary and the involuntary types of 
destruction as well as ikiéa are pie icc 
Tegative im character. 


23 Akagi cannot be a non-entity. ita exsfence 15 
nferrable from the quality of sound Buddbe himself 
accepts itas the support of wind. Besidesa ponentity 


canniot be eternal 


24 Recollection and recognition of things as same 
will be impossible, sf the experiencing subcta are 
momentary in character ‘The belief wo the experienc: 
ing subjects as the seme cannot be the reeult of 
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similanty of cogmtions, for cognition of similarity 
ttacf is due to a permanent subject 


26-27 Nothing originates from non existence, or 
else, the tszy persons would get what they want 


28 The external world 1 not mental in character, 
for our ideas point ta perceptions and the perceptions 
Point to external things No one will be satished by 
a mentaldinner If ideas are only momentary in charac. 
ter, all practical hfe will be robbed af its meaning Tt 
will be more reasonable for the Viyiiinavidins to believe 
tn the commonsense external world than m the self 
lumioous ideas Besides, asagainst the Vedinta view, 
such ideas.are transitory and many. 


29 Waking life 1s real and isto be distmpuished 
from the dream, because tt coosists of immediate expen 
ence Bnd 1s oot due to memory, and because it coneuets of 
objects and w not capable of beroy neyat ed by any other 
state 


30. Cognitions are not, unlike the Buddhist opinion, 
due to impressions, but ate due to external objects, for m 
the absence of abjects cognitions do not arise 


31 Like the prargttivijfiana, the alayaviyiiina also 
gannot be the substratum because it 1s momentary 

32 Buddbiem is not only contradictory but leads 
to no spiritual good 


33 To apply the saptabbiginaya to the seven 
entities 1s to have leehorte and cereal knowledge 


34 To consider that the soul has got the eize of 
the body ie to make it limited and perishable, Difficul- 
nes of conndering it as having parts 


A, SECOND-PADA SxGOND 369 


35-36 The particles too hte the body have gat 
origin and decay and so are oot of the nature of self ne, 
the soul may have diferent bodier of the same chmens 
ona, 


37 The God of the Nuiylytkasand the Mihed- 
varas 18 only imperfect like us, howsoever henevolent 
be may be. 4s Dot merely the efficent cause. 


38 Gad, souls and pridhing being, ail of them, 
infinite and partless, neither sathyoga nor samavaye will 
extablieh any relatioo amongst them, 


39 Pradhdna is not to God as clay 1s to the potter. 


40 Nor is there any evidence to show that the 
ied guides the pradhina and is therefore pleased or 
lspleased, 


41 With the release of all souls there will be no 
Purpose left either for pradhana or for the Lord. 


42 Notwithstanding the manifestation of the 
Atman m several forms and the devotional approech to 
it, the soul, on the Bhagavata view, will be penshable 
1m nature. 


43 Expecience does not bear testimony to the 
Production of ahaihkara ouc of the mind and of the 
mind out the soul, 


44 ‘To suppose phet the noal, the mind and abate 
tira are, all of them, divinities like the highest Atman, 1s 
torest satisfied with an arbitrary multiplication of unity. 


is Te thet Sanditya got knowledge from the 
Fessesra tra chor iecuipete ae doubt oo the Vedre lore. 


Extracts from Upanishads and other 
sources as found in Samkaya's 
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